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PREFACE 


In my work “Shakti and Shakta” I outlined for the first 
time the principles of “Kundali-Yoga” so much discussed 
in some quarters, but of which so little was known. 

This work is a description and explanation in fuller 
detail of the Serpent Power (Kundali Shakti), and the 
Yoga effected through it, a subject occupying a pre-eminent 
place in the Tantra Shastra. It consists of a translation 
of two Sanskrit works published some years ago in the 
second volume of my series.of Tantrik Texts, but hitherto 
untranslated. The first, entitled “ Shatchakraniripana 
(“Description of and Investigation into the Six Bodily 
Centres”), has as its author the-celebrated Tantrik Parna- 
nanda Svami, a short note on whose life is given later. It 
forms the sixth chapter of his extensive and unpublished 
work on Tantrik Ritual entitled ^ Shritattvachintamani 
This has been the subject of commentaries by among others 
Shangkara and Vishvanaitha cited in Volume II of the 
Tantrik Texts, and uséd in the making of the present 
translation. The commentary here translated from the 
Sanskrit is by Kalicharana | 

The second text, called “ Paduka-Panchaka” (“ Five- 
fold Footstool of the Guru”’, deals with one of the Lotuses 
described in the larger work. To it is appended a transla- 
tion from the Sanskrit of a commentary by Kalicharana. To 
the translation of both works I have added some further 
explanatory notes of my own. As the works translated 
are of a highly recondite character, and by themselves 
unintelligible to the English reader, I have prefaced the 
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8186107 by a general Introduction in which I have 
endeavoured to give (within the limits both of a work of 
this kind and my knowledge) a description and explanation 
of this form of Yoga. . I have also included some plates of 
the Centres, which have been drawn and painted according 
to the description of them as given in the first of these 
Sanskrit Texts 

It has not been possible in the Introduction to do more 
than give a general and summary statement of the prin- 
ciples upon which Yoga, and this particular form of it, rests. 
Those who wish to pursue the subject in greater detail 
are referred to my other published books on the Tantra 
Shastra. In Principles of Tantra will be found general 
Introductions to the Shastra and (in connection with the 
present subject) valuable, chapters on Shakti and Mantras. 
fn my recent work, Shakti and Shakta (the second edition 
of which is as I write reprinting); have shortly summarised 
the teaching of the Shakta Tantras and their rituals. In 
my Studies in the Mantra Shastra, the first three parts of 
which have been reprinted from the “ Vedanta Kesari,” in 
which they first appeared, will be found more detailed des- 
criptions of such technical terms as Tattva, Causal Shaktis, 
Kala, Nada, Bindu, and so forth, which are referred to in 
the present book. Other works ‘published by me on the 
Tantra, including the “Wave of Bliss,” will be found in 
the page of advertisements 

The following account of Parnananda, the celebrated 

Bengal, and author of the “ Shat- 

che niripana,’ has been collected from the descendants 
of his eldest son, two of whom are connected with the 
work of the Varendra Research Society, Rajshahi, to whose 
Director, Sj. Akshaya Kumara Maitra, and Secretary, 
$j. ¢ 
details : 
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Pirnananda was a Rahri Brahmana of the Kashyapa 
Gotra, whose ancestors belonged to the village of Pakrashi, 
which has not as yet been identified. His seventh ancestor 
Anantacharya is said to have migrated from Baranagara, 
in the district of Murshidabad, to Kaitali, in the district 
of Mymensingh. In his family were born two celebrated 
Tantrika Sadhakas—namely, Sarvananda and Purnananda. 
The descendants of Sarvananda reside at Mehar, while 
those of Parnananda reside mostly in the district of My- 
mensingh. Little is known about the worldly life of 
Parnananda, except that he bore the name of Jagadananda, 
and copied a manuscript of the Vishnupuranam in the 
Shaka year 1448 (4.7. 1526). This manuscript, now in the 
possession of one of his descendants named Pandit Hari 
Kishore Bhattacharya, of Raitali, is still in a fair state of 
preservation. It was broughé—for inspection by Pandit 
Satis Chandra Siddhantabhtshana of the Varendra Research 
Society. The colophon ‘states that Jagadananda Sharma 
wrote the Purana in the Shaka year 1448. | 

This Jagadananda assumed the name of Pairnananda 
when he obtained his Diksha (Initiation) from Brahma- 
nanda and went to Kamaripa (Assam), in which province 
he is believed to have obtained his “Siddhi” or state of 
spiritual perfection in the Ashrama, which still goes by — 
the name of Vashishthashrama, situated at a distance of 
about seven miles from the town of Gauhati (Assam). 
Parnananda never returned home, but led the life of a 
Paramahangsa and compiled several Tantrika works, of 
which the Shritattvachintamani, composed in the Shaka 
year 1499 (4.7. 1577), Shyamarahasya, Shaktakrama, Tattva- 
nandatarangini, and Yogasara are known. His commentary 
on the Kalikakarakita hymn is well-known. The Shat 
chakranirapana, here translated, is not, however an inde- 
pendent work, but a part of the sixth Patala of the 
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Shritattvachintamani. According to a genealogical table of 
the family of this Tantrika Acharya and Virachara Sadhaka, 
given by one of his descendants, Pirnananda is removed 
from his present descendants by about ten generations. 

This work has been on hand some five years, but 
both the difficulties of the subject and those created by 
the war have delayed its publication. I had hoped to 
include some other plates of original paintings and draw- 
ings in my possession bearing on the subject, but present 
conditions do not allow of this, and I have therefore 
thought it better to publish the book as it stands rather 
than risk further delay. 

ARTHUR AVALON 
RANCHI 

September 20, 1918 | 


NOTE TO SECOND EDITION 


CoNSIDERING the recondite nature of the subject, the first 
edition published by Messrs. Luzac & Co., London has 
had a more rapid sale than was expected, and a call for a 
second edition has enabled me to revise the whole work and 
to make several corrections and additions both in the 
Introduction and Text. To this second edition has been 
added the Sanskrit Text of the works here translated which 
formerly appeared as Vol. 2 of the Tantrik Texts and which 
has since gone out of print. This edition also contains in 
addition to the original coloured plates of the Chakras, 
number of half-tone plates taken from Life, showing some 
positions in Kundalini Yoga... 

The Introduction deals in’ a general way with the 
subject-matter of the Texts translated. I take however 
this opportunity to say again that it has not been poss ble 
to give here a full explanation of such matters, and refer my 
reader to my other works dealing with the Tantras and — 
their Ritual, namely, Principles of Tantra, a work of 
peculiar value in that it is a translation of the work of a 
Bengali Pandit himself a- Shakta unacquainted with the 
English language but an inheritor of the old traditions ; as 
also the second edition of my Shakti and Shakia dealing: 
with ritual, published since the date of my first Preface. 
The Studies in Mantra Shastra referred to therein has 
also recently been published under the title of Garland of 
Letters. All such technical terms as Bindu, Nada and 
the like used in the works translated have been fully ex- 
plained therein as also the general principles of Mantra. It 
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is necessary also to know with accuracy the exact meaning 
of the terms Consciousness, Mind, Life, Matter and so forth 
as used in Vedanta and these have been given in the series 
of little works under the general caption The World as 
Power. It is not possible to understand the rationale of 
Yoga without an accurate understanding of these funda- 
mental terms. It has been rightly said that “the practical 
portion of all Yoga, specially of Raja Yoga, is concerned 
with mental practices. It is therefore absolutely necessary 

that the student of Yoga should know what his mind is and 
how it works” (Raja Yoga, by Swami Dayanand, p. 9). I 
have given a short account of Sarvananda and his life in 
the Hindusthan Review. Other works by me on the Shastra 
are noted in the advertisement sheet at the end of the book. 


Les ANDELYS EURE = भ A. AVALON 
October, 1922 


“We pray to the Paradevata united with Shiva, whose 
substance is the pure nectar of bliss, red like unto vermilion, 
the young flower of the hibiscus, and the sunset sky; who, 
having cleft Her way through the mass of sound issuing from 
the clashing and the dashing of the two winds in the midst of 
Sushumna, rises to that brilliaht Energy which glitters with 
the lustre of ten million lightnings. May She, Kundalini, who 
quickly goes to and returns from, Shiva, grant us the fruit of 
Yoga! She being awakened is the Cow of Plenty to Kaulas, and 
the Kalpa Creeper of all things desired for those who worship 
Her.” —Sharada Tilaka, xxv, 70. 
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THE SIX CENTRES AND THE 
SERPENT POWER 
I 
INTRODUCTION 


THE two Sanskrit works here translated—Shat-chakra- 
niripana (“ Description of the Six Centres, or Chakras’’) 
and Padukaé-Panchaka (“ Fivefold Footstool”’)—deal with a 
particular form of Tantrik Yoga named Kundalini Yoga, or 
as some works call it, Bhiita-shuddhi. These names refer to 
the Kundalini Shakti, or Supreme Power in the human body 
by the arousing of which: the Yoga is achieved, and to the 
purification of the Elements of the body (Bhita-shuddhi) 
which takes place upon that event. This Yoga is effected 
by a process technically known as Shat-chakra-bheda, or 
piercing of the six Centres or Regions (Chakra) or Lotuses 
(Padma) of the body (which the work describes) by the 
agency of Kundalini Shakti, which, in order to give it an 
English name, I have here called the Serpent Power 

Kundala means coiled. The power is the Goddess (Devi) 
Kundalini, or that which is coiled; for Her form is that of 
a coiled and sleeping serpent in the lowest bodily centre, 
at the base of the spinal column, until by the means 
described She is aroused in that Yoga which is named 
after Her. Kundalini is the Divine Cosmic Energy 10 | 


1 One of the names of this Devi is Bhujangi, or the Serpent. = see == 
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bodies (v. post). The Saptabhimi, or seven regions (Lokas),’ 
are, as popularly understood, an exoteric presentment of 
the inner Tantrik teaching regarding the seven centres.” 
The Yoga is called Tantrik for a twofold reason. It 
will be found mentioned in the Yoga Upanishads which 
refer to the Centres, or Chakras, and in some of the 
Puranas. The treatises on Hathayoga also deal with the 
subject. We find even similar notions in systems other 
than the Indian, from which possibly in some cases they 
have been borrowed. Thus, in the Risala-i-haq-numa, by 
Prince Mahomed Dara Shikoh,* a description is given of the 
three centres “Mother of Brain,’ or “Spherical heart” 
{Dil-i-muddawar); the “Cedar heart” (Dil-i-sanowbari) ; 
and the Dil-i-nilofari, or ^ Lily heart’’.* Other references 
may be found in the workS,of the Mahomedan Sufis. So 
some of the Sufi fraternities\(as the Naqshbandi) are said ° 
to have devised, or rather borrowed, from the Indian Yogis’ 
the Kundalini method as*'ameans to realization.’ I am 
told that correspondences are discoverable between the 





_ ‘The seven “worlds” Bhah, Bhuvah, Svah, Mahah, Jana, Tapah, 
Satya. See my “ Wave of Bliss” (Comm. toy. 35). 10185 are what 
are seen (lokyante)—that is, attained—and are hence the fruits of 
Karma in the form of particular re-birth. Satyananda’s “Comm. on 

Isha Up.,” Mantra 2. See p. 258. 
* That is, the six Chakras and the upper cerebral centre, or Sahas- 


rara. As to Upanishads and Puranas, see post. 

*“ The Compass of Truth.” The author was the eldest son of the 
Emperor Shah-i-Jehan, and died in A. 7. 1659. Its teaching is alleged 
to be that of the secret doctrine of the “ Apostle of God.” 

च = Chapter I on Alam-i-nasut: the physical plane, or what the 
indus call the Jagrat state. Ed. Rai Bahadur Srisha Chandra Vasu. 


ee *See “The Development of Metaphysics in Persia,” by Shaikh 
fuhammad Iqbal, p. 110. 


se * Al-Biruni is said to have translated Patanjali’s works, as also the 
ankhya Sutras, into Arabic at the beginning of the eleventh century. 
"The author cited, however, says: “ Such methods of contempla- 


tion are quite unislamic in character, and the higher Sufis do not attach 
any importance to them.” ~ | 
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Indian (Asiatic) Shastra and the American-Indian Maya 
Scripture of the Zunis called the Popul Vuh.’ My informant 
tells me that their “air-tube” is the Sushumna; their 
“twofold air-tube” the Nadis Idi and Pingala. “ Hura- 
kan,” or lightning, is Kundalini, and the centres are depict- 
ed by animal glyphs. Similar notions have been reported 
to me as being held in the secret teaching of other com- 
munities. That the doctrine and practice should be 
widespread, we might expect, if it has a foundation on fact. 
This form of Yoga is, however, in particular associated with 
the Tantras or Agamas, firstly, because these Scriptures are 
largely concerned therewith. In fact, such orderly descrip- 
tions in practical full detail as have been written are to be 
found chiefly in the Hathayoga works and Tantras which 
are the manuals, not only 6f._Hindu worship, but of its 
occultism. Next, Yoga through action on the lowest centre 
seems characteristic of the "Tantrik system, the adepts of 
which are the custodians of the*practical knowledge where- 
by the general directions in the books may be practically 
applied. The system is of a Tantrik character also in 
respect of its selection of the chief centre of consciousness. 
Various people have in antiquity assigned to various parts 
of the body the seat of the “soul” or life, such as the 
blood,’ the heart and the breath. Generally the brain was 
not ‘so regarded. The Vaidik system posits the heart as 
the chief centre of Consciousness—a relic of which notion 
we also still preserve in such phrases as “ take it to heart” 
and to “learn by heart”. Sadhaka, which is one of the 
five functions of Pitta,’ and which is situated in the heart, 

*A translation was, I am told, begun and not finished by the 


occultist James Pryse in Lucifer, the old Theosophical journal, which I 
have not seen 


> Cf. the Biblical saying, "` The blood is the life” 


See p. 12 of the Introduction to the third volume of my Tantrik _ 
Texts (Prapanchasara Tantra) ष 
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indirectly assists in the performance of cognitive functions 
by keeping up the rhythmic cardiac contractions, and it has 
been suggested * that it was perhaps this view of the heart’s 
construction which predisposed Indian physiologists to 
hold it to be the seat of cognition. According to the 
Tantras, however, the chief centres of consciousness are to 
be found in the Chakras of the cerebro-spinal system and in 
the upper brain (Sahasrara), which they describe, though 
the heart is also recognized as a seat of the Jivatma, or 
embodied spirit, in its aspect as vital principle or Prana.’ 
It is for the reasons mentioned that the first verse of the 
Shat-chakra-nirtipana here translated speaks of the Yoga 
which is to be achieved “according to the Tantras” 
(Tantranusairena)—that is, as Kalicharana, its Commenta- 
tor, says, ^ following the autliérity of the Tantras ”’. 


er i 


Recently some attention has been given to the subject 
in Western literature of an ‘occult kind. Generally its 
authors and others have purported to give what they under- 
stood to be the Hindu theory of the matter, but with con- 
siderable inaccuracies. These are not limited to works of 
the character mentioned. Thus, to take but two instances 
f these respective classes, we find in a well-known Sanskrit 
dictionary” that the Chakras are defined to be “ circles or 
depressions (5८) of the body for mystical or chiromantic pur- 
poses,’ and their location has in almost every particular been 

` Kaviraja Kunjalala Bhishagaratna in his edition of the Sushruta 
Samhita. Another explanation, however may be given—namely, that 


during man’s history the importance of the various perceptive centres 
has in fact varied. : 
ere According to some Indian views, the brain is the centre of the 
mind and senses, and the heart that of life. Charaka says that the heart 
is the root from wh ich spring all other parts of the body, and is the 
centre of some of the functions or organs, According to Sushruta, the 
heart is the seat of sensations, ~ 
त Professor Monier Williams’ Sanskrit Dictionary, sub voce 


४४ 
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wrongly given. The Maladhara is inaccurately described 
as being “above the pubis”. Nor is the Svadhishthana 
the umbilical region. Anahata is not the root of the nose, but 
is the spinal centre in the region of the heart ; Vishuddha 
is not “ the hollow between the frontal sinuses,” but is the 
spinal centre in the region of the throat. Ajna is not the 
fontanelle or union of the coronal and sagittal sutures, 
which are said to be the Brahmarandhra,' but is in the ` 
position allotted to the third eye, or Jnanachakshu. Others, 
avoiding such gross errors, are not free from lesser in- 
accuracies. Thus, an author who, I am informed, had 
considerable knowledge of things occult, speaks of the 
Sushumna as a “ force’’ which “ cannot be energised until 
Ida and Pingala have preceded it,” which “ passes to 116 
accompaniment of violent »shock through each section of 
the spinal marrow,” and ;which, on the awakening of the 
sacral plexus, passes along the spinal cord and impinges 
on the brain, with thé vésult ‘that the neopyhte finds 
“himself to be an unembodied soul alone in the black 
abyss of empty space, struggling against dread and terror 
unutterable”. He also writes that the “current” of 
Kundalini is called Nadi; that the Sushumna extends as 
a nerve to the Brahmarandhra ; that the Tattvas are seven 
in number; and other matters which are inaccurate. The 
Sushumnai is not a “ force,” ? and does not pass and impinge 
upon anything, but is the outer of the three Nadis, which 
form the conduit for the force which is the arousing of 
the Devi called Kundalini, the Cosmic Power in bodies, 
which force is not itself a Nadi, but passes through the 
innermost, of Chitrini Nadi, which terminates at the 


ee 


A term which is also employed to denote the Brahmanadi, in that | 
the latter is the passage whereby the Brahmarandhra in the cerebrum 
is attained 


Except in the sense that everything is a manifestation of power. 





6 THE SIX CENTRES AND THE SERPENT POWER 


twelve-petalled lotus below the Sahasrara, from which ascent 
is made to the Brahmarandhra. It would be easy to point 
out other mistakes in writers who have referred to the 
subject. It will be more profitable if I make as correct a 
statement as my knowledge admits of this mode of Yoga. 
But I desire to add that some modern Indian writers have 
also helped to diffuse erroneous notions about the Chakras 
by describing them from what is merely a materialistic or 
physiological standpoint. To do so is not merely to mis- 
represent the case, but to give it away ; for physiology does 
not know the Chakras as they exist in themselves—that is, 
as centres of consciousness—and of the activity of Sakshma 
Prana-vayu or subtle vital force ; though it does deal with 
the gross body which is related to them. Those who ap- 
peal to physiology only are likely to return non-suited. 

We may here notice the L account of a well-known 
` Theosophical ” author’ regarding what he calls the ^ Force 
centres” and the “ Serpent: Fire,” of which he writes that 
he has had personal experience. Though its author also 
refers to the Yoga Shastra, it may perhaps exclude error 
if we here point out that his account does not profess to 
be a representation of the teaching of the Indian Yogis 
(whose competence for their own Yoga the author some- 
what disparages), but that it is put forward as the Author’s 
own original explanation (fortified, as he conceives, by certain 
portions of Indian teaching) of the personal experience which 
(he writes) he himself has had. This experience appears 
to consist in the conscious arousing of the “Serpent Fire,’’* 
with the enhanced “astral”? and mental vision which he 


) ˆ" The Inner Life,” by C. W Leadbeater, pp. 443-478, First Series. 

“This and the following notes compare his and the Indian theory- 
The Devi or Goddess is called Bhujangi or Serpent because at the 
lowest centre (Maladhara) She lies “ coiled ” round the Linga. ‘‘ Coiled” 


=at rest. न Cosmic Power in bodies is here at rest ; when roused it 
is felt as intense heat. 
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believes has shown him what he tells us." The centres, or 
Chakras, of the human body are described to, be vortices of 
“ etheric’’ matter’ into which rush from the “astral’’® 
world, and at right angles to the plane of the whirling disc, 
the sevenfold force of the Logos bringing “ divine life’ into 
the physical body. Though all these seven forces operate 
on all the centres, in each of them one form of the force is 
greatly predominant. These inrushing forces are alleged to 
set up on the surface of the ^ etheric double” * secondary 
forces at right angles to themselves./ The primary force on 
entrance into the vortex radiates again in straight lines, 
but at right angles. The number of these radiations of the 
primal force is said to determine the number of “ petals ”* 
(as the Hindus call them) which the “ Lotus” or vortex 
exhibits. The secondary force-rushing round the vortex 
produces, it is said, the appearance of the petals of a flower, 
or, “perhaps more accuratély, saucers or shallow vases of 
wavy iridescent glass.“ In ‘this way—that is, by the sup- 
position of an etheric vortex subject to an incoming force of 
the Logos—both the “ Lotuses” described in the Hindu 
books and the number of their petals is accounted for by 
the author, who substitutes for the Svadhishthana centre a 
six-petalled lotus at the spleen,’ and corrects the number 
of petals of the lotus in the head, which he says is not a 
thousand, as the books of this Yoga say, “ but exactly 960.“ 
The “etheric” centre which keeps alive the physical vehicle 





‘Certain Siddhis ov occult powers are acquired at each centre as 
the practitioner works his way upwards. | | 
ˆ The petals of the lotus are Prana-shakti manifested by Prana 


vayu or vital force. Each lotus is a centre of a different form of 
“matter” (Bhita) there predominant.—A.A. 

* This is a Western term.—A.A. | 

+ Not mentioned in the account here given.—A.A. 

* See last note but three. rope cape. 

° So little attention seems to be given to exactitude in thi matter 
that one of the letters is dropped in order to make 1, petals—that is, 
50X20. “Thousand ” is, here, only symbolic of magnitude.—A-A, === 
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is said to correspond with an “ astral’ centre of four dimen- 
sions, but between them is a closely woven sheath or web 
composed of a single compressed layer of physical atoms, 
which prevents a premature opening up of communicatio 
between the planes. There isa way, it is said, in which these 
may be properly opened or developed so as to bring more 
through this channel from the higher planes than ordinarily 
passes thereby. Each of these ^ 8811-8] ` ' centres has certain 
functions: at the navel, a simple power of feeling; at the 
spleen, “ conscious travel” in the astral body ; at the heart, 
“a power to comprehend and sympathise with the vibra- 
tions of other astral entities”; at the throat, power of 
hearing on the astral plane ; between the eyebrows, “ astral 
sight”; at the “top of the head,” perfection of all faculties 
of the astral life. These centiéslare therefore said to take the 
place to some extent of sense-organs for the astral body. In 
the first centre, “at the:baseofthe spine,” is the “ Serpent 
Fire,” or Kundalini, which exists in seven ] ayers or seven 
degrees of force.’ This is the manifestation in etheric matter, 
on the physical plane, of one of the great world forces, one of 
the powers of the Logos of which vitality and electricity are 
examples. It is not, it is said, the same as Prana, or vital ity.” 
The “ etheric centres” when fully aroused by the “ Serpent 
Fire” bring down, it is alleged, into physical consciousness 
whatever may be the quality inherent in the astral centre 
‘Which corresponds to it. When vivified by the “Serpent 
Fire” they | become gates of connection between the physical 


1 0 - 711 वि 

ertain Siddhis are said to be gained at each centre. But the top 
of the head is far beyond the “ astral” life. There Samadhi, or union 
with the Supreme Consciousness, is had.—A.A, = 

Parashabda which is Kundalini in Her aspect as cause of all sound 
has seven aspects from Kundali to Bindu.—A.A. ~ 
न Kundali is A Shabdabrahman or the “ Word (Vak) ” in bodies, and 
is न in Her own form (Svaripa) Pure Consciousness, and is all Powers 
न स 18 in fact the cosmie energy in bodies 
and as such the cause of all and though manifestin as, is not confine 
to, any of Her products.— A.A. Se ea 
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and “astral” bodies. When the astral awakening of these 
centres first took place, this was not known to the physical 
consciousness. But the sense body can now “ be brought 
to share all these advantages by repeating that process of 
awakening with the etheric centres’. This is done by the 
arousing through will-force of the “Serpent Fire,” which 
exists clothed in “ etheric matter in the physical plane, and 
sleeps’ in the corresponding etheric centre—that at the 
base of the spine”. When this is done, it vivifies the higher 
centres, with the effect that it brings into the physical con- 
sciousness the powers which were aroused by the develop- 
ment of their corresponding astral centres. In short, one 
begins to live on the astral plane, which is not altogether 
an advantage, were it not that entry into the heaven world 
is said to be achieved at the close of life on this plane. 
Thus, at the second centre, ene is conscious in the physical 
body “of all kinds of astral influences, vaguely feeling that 
some of them are friendly and ‘some hostile without in the 
least knowing why”. At the third centre one is enabled to 
remember ‘only partially” vague astral journeys, with 
sometimes half-remembrance of a blissful sensation of flying 
through the air. At the fourth centre man is instinctively 
aware of the joys and sorrows of others, sometimes repro- 
ducing in himself their physical aches and pains. At the 
arousing of the fifth centre he hears voices “ which make all 
kinds of suggestions to him”. Sometimes he hears music 
“or other less pleasant sounds ”.* Full development secures 





* Kundalini is called the Serpent (Bhujangi). She sleeps in the 
Maladhara. As to what She is, see last note. She sleeps because She 
is at rest. Then man’s consciousness is awake to the world, Her 
creation, in which She is immanent. When She awakes and Yoga 15 
completed man sleeps to the world and enjoys super-worldly experience 





The end of Kundali Yoga is beyond all Heaven worlds. No Yogi 


seeks ‘‘ Heaven’ but union with that which is the source of all worlds. — 


According to the text translated, the sound of the Shabdabrahman. 
18 heard at the Anaihata, or fourth centre.—A.A = 


== न्य 
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clairaudience in the “astral” plane. The arousing of the 
sixth centre secures results which are at first of a trivial 
character, such ag “ half seeing landscapes and clouds of 
colour,” but subsequently amount to clairvoyance. Here 
it is said there is a power of magnification by means of an 
“etheric” flexible tube which resembles “ the microscopic 
snake on the head-dress of the Pharaohs”. The Power to 
expand or control the eye of this ^“ microscopic snake ” is 
stated to be the meaning of the statement, in ancient books, 
of the capacity to make oneself large or small at will.’ 
When the pituitary body is brought into working order, it 
forms a link with the astral vehicle, and when the Fire 
reaches the sixth centre, and fully vivifies it, the voice of 
the “Master” (which in this case means the higher self in 
its various Stages) is hear 
centre enables 


| one to 168९ {€ body in full consciousness. 
` When the fire 


१... € awakening of the seventh — 


has thus.passed:through allthese centresin — 


2 certain order (which varies for different types of people), 


the consciousness becomes cont inuous up to the entry nia ५९ 
at the end of the life on the astral plane. ~ 


the heaven world? 


There are some resem blances between this account and 
the teaching of the Yoga Shastra, with which in a general 
way the author cited appears to have some acquaintance, 
and which may haye Suggested to him some features of his 
account, There are firstly seven centres, which with one 
exception correspond with the Chakras described. The 
author says that there are three other lower centres, but 
that concentration on them is full of danger. What these 
are is not stated. There is no centre lower, that I am aware 
do 0 no Mention of such a “ snake”. The Siddhis श i ete, 


on it. It is consciou ess which identifies itself with the 
small or the great. t is consciousness ch identifies itself with oh 


= the text here tran प] ted 5, th A inn i s 80 call ed | iv | 7८५ || usc । 
here is received the co slated says, the Ajnia is so called ६८५ 


Cpe mmand of the Guru fromabove.—A.A. |), 
€ note 2, page 9 ante. 


| 


| 
ay 
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of, than the Miladhara (as the name “ root-centre "` itself 
implies), and the only centre near to it which is excluded, 
in the above-mentioned account, is the Apas Tattva centre, 
or Svadhishthana. Next there is the Force, “the Serpent 
Fire,” which the Hindus call Kundalini, in the lowest 
centre, the Mialadhara. Lastly, the effect of the rousing 
of this force, which 18 accomplished by will power (Yoga- 
bala),’ is said to exalt the physical consciousnes through 
the ascending planes to the “heaven world”. To use the 
Hindu expression, the object and aim of Shat-chakra-bheda 
is Yoga. This is ultimately union with the Supreme Self 
or Paramatma: but it is obvious that, as the body in its 
natural state is already, though unconsciously, in Yoga, 
otherwise it would not exist, each conscious step upwards 
is Yoga, and there are many stages of such before complete 
or Kaivalya Mukti is attained. This and, indeed, many 
of the preceding stages are far. beyond the “heaven world” 
of which the author speaks.” Yogis are not concerned with 
the “heaven world,” but seek to surpass it; otherwise 
they are not Yogis at all. What, according to this theory, 
manifested force apparently does is this: it enhances the 
mental and moral qualities of the self-operator as they 
existed at the time of its discovery. But if this be so, 
such enhancement may be as little desirable as the original 
state. Apart from the necessity for the possession of health 
and strength, the thought, will and morality, which it is 
proposed to subject to its influence must be first purified 
and strengthened before they are intensified by the vivifying 
influence of the aroused force. Further, as I have else- | 
Where pointed out,’ the Yogis say that the piercing of the om 





( “With the aid of bodily purification, certain Asanas and Mudras - ‘ 
(४. post), | व 





"In the first edition of my Mahanirvana Tantra, C XXIV. 
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Brahmagranthi or “knot ’’* sometimes involves considerable 
pain, physical disorder, and even disease, as is not unlikely 
to follow from concentration on such a centre as the navel 
(Nabhipadma). | 

To use Hindu terms, the Sadhaka must be competent 
(Adhikari), a matter to be determined by his Guru, from 
whom alone the actual method of Yoga can be learned. 
The incidental dangers, however, stated by the author, go— 
beyond any mentioned to me by Indians themselves, who 
seem to be in general unaware of the subject of “ phallic 
sorcery,” to which. reference is made by the author, who 
speaks of Schools of (apparently Western) “Black Magic” 
which are said to use Kundalini for the purpose of stimulat- 
ing the sexual centre. Another author says:* “The 
mere dabbler in the pseud6é-occult will only degrade his 
intellect with the puerilities of psychism, become the prey 
of the evil influence of the phantasmal world, or ruin his 
soul by the foul practices of phallic sorcery—as thousands 
of misguided people are doing even in this age.” Is this 
so? It is possible that perverse or misguided concentration 
on sexual and connected centres may have the effect alluded 
to. And it may be that the Commentator Lakshmidhara 
alludes to this when he speaks of Uttara Kaulas who arous 
Kundalini in the Muladhara to satisfy their desire for 
world-enjoyment and do not attempt to lead Her upwards 
to the Highest Centre which is the object of Yoga seeking 
super-worldly bliss. Of such, a Sanskrit verse runs “they 
are the true prostitutes”. I have, however, never heard 
Indians refer to this matter, probably because it does not 
belong to Yoga in its ordinary sense, as also by reason of 
the antecedent discipline required of those who would 

“There are three “knots” which have te be pierced or centres 
where the force of Maya is particu larly strong. 

*“ The Apocalypse Unsealed. ” p. 62. 
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undertake this Yoga, the nature of their practice, and the 
aim they have in view, such a possibility does not come 
under consideration. The Indian who practises this or 
any other kind of spiritual Yoga ordinarily does so not on 
account of a curious interest in occultism or with a desire 
to gain “astral” or similar experiences.’ His attitude in 
this as in all other matters is essentially a religious one, 
based on a firm faith in Brahman (Sthiranishtha), and in- 
spired by a desire for union with It, which is Liberation. 
What is competency for Tantra (Tantrashastradhikara) 
is described in the second chapter of the Gandharva Tantra 
as follows: The aspirant must be intelligent (Daksha), with 
senses controlled (Jitendriya), abstaining from injury to all 
beings (Sarvahimsavinirmukta), ever doing good to all 
(Sarvapranihite ratah), कपष (पलो) ; a believer in Veda 
(Astika), whose faith and iéfuge’is in Brahman (Brahmish- 
_ thah, Brahmavadi, Brahmi, Brahmaparayana) , and who is a 
non-dualist (एक). Such an one is competent in’ 
this Scripture, otherwise he is no Sadhaka”. (So’smin 
shastre, dhikari syat tadanyatra na sidhakah.) With such 
an attitude it is possible that, as pointed out by an Indian 
writer (Ch. VII post), concentration on the lower centres 
associated with the passions may, so far from rousing, quiet 
them. It is quite possible, on the other hand, that another 
attitude, practice, and purpose, may produce another result. 
To speak, however, of concentration on the sexual centre is 
itself misleading, for the Chakras are not in the gross body, 
and concentration is done upon the subtle centre, with its 
presiding Consciousness, even though such centres may have 
ultimate relation with gross physical function. Doubtless, 








‘Those who do practise magic of the kind mentioned. work only = 
in the lowest centre, have recourse to the Prayoga which leads to a तः 
Nayiki Siddhi, whereby commerce is had with female spirits andthe ` 
! ke. The process in this work described is one upon the path of = = 
Liberation and has nothing to do with sexual black magic. = ˆ = = ` | 
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also, there is a relationship and correspondence between 
the Shaktis of the mental and sexual centres, and the force 
of the latter, if directed upwards, extraordinarily heightens 
all mental and physical functioning.’ In fact those who 
are “centred” know how to make all their forces converge 
upon the object of their will, and train and then use all 
such forces and neglect none. The experienced followers 
of this method, however, -as I have stated, allow that this 
method is liable to be accompanied by certain inconveni- 
ences or dangers, and it is therefore considered inadvisable 
except for the fully competent (Adhikari). 

There are, on the other hand, many substantial points 
of difference between the account which has been sum- 
marized and the theory which underlies the form of Yoga . : 
with which this work deals. ‘The terminology and classi- 
fication adopted by that account may be termed “ Theo- 
sophical”*; and though..it..may.be possible for those who 
are familiar both with this and the Indian terminology to 
establish points of correspondence between the two systems, 
1४ must by no means be assumed that the connotation even 
in such cases is always exactly the same. For though 
`ˆ Theosophical ”’ teaching is largely inspired by Indian ideas, 
the meaning which it attributes to the Indian terms which 
it employs is not always that given to these terms by Indians 
themselves. This is sometimes confusing and misleading, 
a result which would have been avoided had the writers of 
this school adopted in all cases their own nomenclature and 


1 Mind, Breath and Sexual function are interconnected. The aim 
of the Yogi is to carry “his seed high” to be Urddhvaretis as it is 
called. For this purpose the Viparita Mudras are designed, 

*Tam aware that the Theosophical Society has no official doctrine. 
What I call ` Theosophical ” are the theories put forward by its leading 
exponents and largely accepted by its members. I put the word in 
inverted commas to denote doctrine so taught and held by this Society, 
with which doctrines, Theosophy, in its general sense, is not necessarily 
wholly identified. — aaa 
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definitions.. Though for the visualization of our concep- 
tions the term “planes” is a convenient one, and may be 
so employed, the division by “principles” more nearly 
adumbrates the truth. ‘It is not easy for me to correlate 
with complete accuracy the Indian and Theosophical 
theories as to man’s principles. It has, however, been 
stated” that the physical body has two divisions, the 
“dense” and “etheric ” body; that these correspond to the 
Annamaya and Pranamaya Koshas, and that the “astral ” 
body corresponds to the Kamik or desire side of the Mano- 
mayakosa or mental sheath. Assuming for argument the 
alleged correspondence, then the “etheric centres” or 
Chakras, according to this account, appear to be centres of 
energy of the Prana-vayu or Vital Force. The lotuses are 
also this and centres of -the- universal consciousness. 
Kundalini is thestatic form of-the creative energy in bodies 
which is the source of all energies, including Prana. Accord- 
ing to this author's theory, Kundalini is some force which 
is distinct from Prana, understanding this term to mean 
vitality or the life-principle, which on entrance into the 
body shows itself in various manifestations of life which 
are the minor Pranas, of which inspiration is called by the 
general name of the force itself (Prana). Verses 10 and 11 
say of Kundalini: “It is She who maintains all the beings 
(that is, Jiva, Jivatma) of the world by means of inspiration 
and expiration.” She is thus the Prina Devata, but, as 
She is (Comm., vv. 10 and 11) Srishti-sthiti-layatmika, al/ 
__ १ Thus, the Theosophical Sanskritist Srisha Chandra Vasu, in his 
“Introduction to Yoga Philosophy,” calls the Linga Sharira ˆ“ the 
ethereal duplicate” (p. 35). According to the ordinary Indian use of 
that term the Linga Sharira is the subtle body—that is, the Antah- 


karana and Indriyas—vehicled by the Tanmatras, or according to ano-— 
ther account, the five Pranas. Elsewhere (p. 51) it is called the 


“ Astral” body, and some statements are made as to the Chakras which ie = 


re not in accordance with the texts with which I am acquainted 


° ^" Ancient Wisdom.” p. 176, by Dr. A. Besant. = ae 


> 


, 


16 THE SIX CENTRES AND THE SERPENT POWER 


forces therefore are in Her. She is, in fact, the Shabda- 
brahman or “Word” in bodies. The theory discussed 
appears to diverge from that of the Yogis when we consider 
the nature of the Chakras and the question of their vivifi- 
cation. According to the English author’s account, the 
Chakras are all vortices of “ etheric matter,” apparently of 
the same kind and subject to the same external influence 
of the inrushing sevenfold force of the ^ Logos” but differ- 
ing in this, that in each of the Chakras one or other of their 
sevenfold forces is predominant. Again, if, as has been 
stated, the astral body corresponds with the Manomaya- 
kosa, then the vivification of the Chakras appears to be, 
according to this account, a rousing of the Kamik side of 
the mental sheath. According to the Hindu doctrine, these 
Chakras are differing centres of consciousness, vitality and 
Tattvik energy. Each of ट रट lower Chakras is the 
centre of energy of a gros8 Tattva—that is, of that form of 
Tattvik activity or Tanmatia Which manifests the Maha- 
bhata or sensible matter. The sixth is the centre of the 
subtle mental Tattva, and the Sahasrara is not called a 
Chakra at all. Nor, as stated, is the splenic centre included | 
among the six Chakras which are dealt with here. 

In the Indian system the total number of the petals 
corresponds with the number of the letters of the Sanskrit 
Alphabet,’ and the number of the petals of any specific 
lotus is determined by: the disposition of the subtil 
“nerves” or Nidis around it. These petals, further, bear 
subtile sound-powers, and are fifty’ in number, as are the 
letters of the Sanskrit Alphabet. 
` ~ ` This Sanskrit work also describes certain things which 
are gained by contemplation on each of the Chakras. Some 
of them are of a general character, such as long life, freedom 
from desire and sin, control of the senses, knowledge, power 


1 Which € i * क >) nd . 
Vhich are sometimes given as 50 and sometimes as 51. 
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of speech and fame. Some of these and other qualities are 
results common to concentration on more than one Chakra. 
Others are stated in connection with the contemplation 
upon one centre only. Such statements seem to be made, 
not necessarily with the intention of accurately recording 
the specific result, if any, which follows upon concentration 
upon a particular centre, but by way of praise for increased 
self-control, or Stuti-vada; as where it is said in ४. 21 that. 
contemplation on the Nabhi-padma gains for the Yogi 
power to destroy and create the world. 

It is also said that mastery of the centres may produce 
various Siddhis or powers in respect of the predominating 
elements there. And this is, in fact, alleged.! Pandit 
_ Ananta Shastri says:* “We can meet with several persons 
every day elbowing us in the streets or bazaars who in all 
sincerity attempted to reach the highest plane of bliss, but 
fell victims on the way tothe illusions of the psychic 
world, and stopped at one or the other of the six Chakras. 
They are of varying degrees of attainment, and are seen to 
possess some power which is not found eyen in the best 
intellectuals of the ordinary run of mankind. That this 
school of practical psychology was working very well in 
India at one time is evident from these living instances 
(not to speak of the numberless treatises on the subject) of 
men roaming about in all parts of the country.’ The mere 
rousing of the Serpent power does not, from the spiritual 
Yoga standpoint, amount to much. Nothing, however, of 
real moment, from the higher Yogi's point of view, 18 
achieved until the Ajna Chakra is reached. Here, again, it 
is said that the Sadhaka whose Atma is nothing but a 


See Yogatattva Upanishad, where contemplation on the Earth 
centre secures mastery over earth, etc. At the same ¢ it points out 


_that these “ powers” are obstacles to Liberation ——— ~ 


Anandalahari, ए. 85. = | ———— 
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meditation on this lotus “becomes the creator, preserver 
and destroyer of the three worlds’’; and yet, as the com- 
mentator points out (v. 34), “This is but the highest 
Prashamsa-vada or Stutivada, that is, complement—whichin 
Sanskrit literature is as often void of reality as it is in our 
ordinary life. Though much is here gained, it is not until 
the Tattvas of this centre are also absorbed, and complete 
_knowledge! of the Sahasrara is gained, that the Yogi attains 
that which is both his aim and the motive of his labour, 
cessation from rebirth which follows on the control and 
concentration of the Chitta on the Shivasthianam, the 
Abode of Bliss, It is not to be supposed that simply 
because the Serpent Fire has been aroused that one has 
thereby become a Yogi or achieved the end of Yoga. 
There are other points of difference which the reader will 
discover for himself, but; mtoywhich I do not enter, as 
my object in comparing “the| two accounts has been to 
establish a general contrast’ bétween this modern account 
and that of the Indian schools. 1 may, however, add that 
the differences are-not only as to details. The style of 
thought differs in a way not easy shortly to describe, but 
which will be quickly recognized by those who have some 
familiarity with the Indian Scriptures and mode of thought. 
The latter is ever disposed to interpret all processes and 
their results from a subjective standpoint, though for the 
purposes of Sadhana the objective aspect is not ignored. The 
Indian theory is highly philosophical. Thus, to take but one 
instance, whilst the Rt. Rev. Leadbeater attributes the 


' This, it is obvious, comes only after long effort, and following on 
less complete experiences and results. According to Indian notions, 
success (Siddhi) in ee Yoga may be the fruit of experiences of many pre- 
ceding lives. Kundalini must be gradually raised from one centre to 
another until she reaches the Lotus in the cerebrum. The length of 
time required varies in the individual—it may be years ordinarily or 
in exceptional cases months. व — 
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power of becoming large or small at will (Anima and Mahima 
Siddhi) to a flexible tube or “ microscopic snake” in the 
forehead, the Hindu says that all powers (Siddhi) are the 
attributes (Aishvarya) of the Lord Ishvara, or Creative Con- 
sciousness, and that in the degree that the Jiva realizes 
that consciousness! he shares the powers inherent in the 
degree of his attainment. 

That which is the general characteristic of the Indian 
systems, and that which constitutes their real profundity, 
is the paramount importance attached to Consciousness 
and its states. It is these states which create, sustain and 
destroy the worlds. Brahma, Vishnu and Shiva are the 
names for functions of the one Universal Consciousness 
operating in ourselves. And whatever be the means em- 
ployed, it is the transformation of the “lower” into 
“higher” states of consciotisniess which is the process and 
fruit of Yoga and the cause-of all its experiences. In this 
and other matters, however,.we must distinguish both 
practice and experience from theory. A similar experience 
may possibly be gained by various modes of practice, 
and an experience may be in fact a true one, though 
the theory which may be given to account for it is 
incorrect. | | 

The following sections will enable the reader to pursue 
the comparison for himself. | 

As regards practice I am told that Kundalini cannot 
be roused except in the Muladhara and by the means here 
indicated, though this may take place by accident when 
by chance a person has hit upon the necessary positions and 
conditions, but not otherwise. Thus the story 18 told of a 





1 48 this is by the Devi's race She is called `` the giver ofthe 
eight Siddhis ” (Ishitvadyashtasiddhida). See Trishati, U1. 47. She gives = = 
Aishvarya. क्ट ~ ~ - - = em = = न । 1 
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man being found whose body was as cold as & corpse, though 
the top of the head was slightly warm. (This is the state 
in Kundali-yoga, Samadhi.) He was massaged with ghee 
(clarified butter), when the head got gradually warmer. The 
warmth descended to the neck, when the whole body re- 
gained its heat with a rush. The man came to conscious- 
ness, and then told the story of his condition. He said he 
had been going through some antics, imitating the posture 
of a Yogi, when suddenly “sleep” had come over him. It 
was surmised that his breath must have stopped, and that, 
being in the right position and conditions, he had un 
wittingly roused Kundali, who had ascended to Her cerebral 
centre. Not, however, being a Yogi he could not bring her 
down again. This, further, can only be done when the 
Nadis (v. post) are pure. |Irtold the Pandit (who gave me 
this story, who was learned jitithis Yoga, and whose brother 
practised it) of the case of a' European friend of mine who 
was not acquainted with the Yoga processes here described, 
though he had read something about Kundali in transiation 
of ‘Sanskrit works, and who, neverthele 38, believed he had 
roused Kundali by meditative processes alone. In fact, as. 
he wrote me, it was useless for him as a European to go 
into the minutizw of Eastern Yoga. He, however, saw the 
“nerves” Ida and Pingala (v. post), and the “ central fire ” 
with a trembling aura of rosy light, and blue or azure light, 
and a white fire which rose up into the brain and flamed 
out in a winged radiance on either side of the head. Fire 
was seen flashing from centre to centre with such rapidity 
that he could see little of the vision, and ovements of 
forces were seen in the bodies of others. The radiance or 
aura round [da was seen as moonlike—that i s, palest azure 
—and Pingala red or rather pale rosy opalescence. Kundali 
appeared in vision as of intense golden-like white firerather 
curled spirally. Taking the centres, Sushumna, Ida and _ 
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Pingala, to be “symbolized by the Caduceus of Mercury,’ the ` 
little ball at the top of the rod was identified with the Sahas- 
1818 or pineal gland,’ and the wings as the flaming of auras on 
each side of the centre when the fire strikes it. One night, 
being abnormally free from the infection of bodily desires, 
he felt the serpent uncoil, and it ran up, and he was “in 
# fountain of fire,” and felt, as he said, “ the flames spread- 
ing wingwise about my head, and there was a musical 
clashing as of cymbals, whilst some of these flames, like 
emanations, seemed to expand and meet like gathered 
wings over my head. I felt a rocking motion. I realy felt 
frightened, as the Power seemed something which could 
consume me.’ My friend wrote me that in his agitation 
he forgot to fix his mind on the Supreme, and so missed a 
divine adventure. Perhaps,it was on this account that he 
said he did not regard the-awakening of this power as a 
very high spiritual experience or on a level with other states 
of consciousness he experienced.’ The experience, however, 
convinced him that there was a real science and magic in 
the Indian books which treat of occult physiology.. 

The Pandit’s observations on this experience were as 
follows: If the breath is stopped and the mind is carried 
downwards, heat is felt. It is possible to “ see ’’ Kundalini 
with the mental eye, and in this way to experience Her 
without actually arousing Her and bringing Her up, which 
can only be effected by the Yoga methods prescribed. 
Kundalini may have thus been seen as Light in the basal 
centre (Mualadhara). It was the mind (Buddhi) (४. post) 
which perceived Her, but as the experiencer had not been 





' In which the rod is the central channel (Sushumna), which is inter- 
laced by the Ida and Pingala sympathetics, the ts of section being a 
the centres. The two wings at the top are the two lobes or petals of © 
the Ajna Chakra. aia 14 

‡ * Here I differ. The Sahasrara is at the top of the skull or upper 
brain. The pineal gland is much lower in the region of the Ajna' ~> प 
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‘taught the practice he got confused There is one simple 
test whether the Shakti is actually’ aroused. When she 
is aroused intense heat is felt at that spot but when she 
leaves a particular centre the part so left becomes as cold 
and apparently lifeless as a corpse. The progress upwards. 
may thus be externally verified by others. When the 
Shakti (Power) has reached the upper brain (Sahasrara) 606 
whole body is cold and corpse-like; except the top of the 
skull, where some warmth is felt, this being the place where 
the static and kinetic aspects of Consciousness unite 

The present work is issued, not with the object of 
establishing the truth or expediency of the principles and 
methods of this form of Yoga, a matter which each will 
determine for himself, but as a first endeavour to supply; 
more particularly for those~ interested in occultism and 
mysticism, a fuller, more aécurate and rational presentation 
of the subject ~न) 

An understanding ‘of ‘the recondite matters in the 
treatise here translated is, however, only possible if we first 
shortly summarize some of the philosophical and religious 
doctrines which underlie this work. and a knowledge of 
which in his reader is assumed by its author. 

The following sections, therefore, of this Introduction 
will deal firstly with the concepts of Consciousness ' and 
of the unconscious, as Mind, Matter and Life and with their 
association in the Embodied Spirit or Jivatma. Nextly the 
kinetic aspect of Spirit, or Shakti, is considered ; its creative 
ideation and manifestation in the evolved Macrocasm and in 
the human body or Microcosm (Kshudra-brahmanda), which 
is a replica on a small scale of the greater world. For as is 
said in the Vishvasara Tantra, “ What is here is elsewhere. 


*For the meaning of th owe 
Sh g of this term as here used, see my `` Shakti and 
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What is not here is nowwhere” (Yad ihasti tad anyatra . 
yannehiasti na tat kvachit). After an account of the “Word” 
and the letters of speech, [ conclude with the method of in- 
volution or Yoga. The latter will not be understood unless 
the subject of the preceding sections has been mastered. 

It is necessary to explain and understand the theory 
of world-evolution even in the practical matters with which 
this work is concerned. For as the Commentator says in 
ए. 89, when dealing with the practice of Yoga, the rule is 
that things dissolve into that from which they originate, 
and the Yoga process here described is such dissolution 
(Laya). This return or dissolution process (Nivritti) in 
Yoga will not be understood unless the forward or creative 
(Pravritti) process is understood. Similar considerations 
apply to other matters here dealt with. 

So also will a short analysis of the Shakta doctrine of 
Power be of value 

All that is manifest.is Power (Shakti) as Mind, Life 
and Matter. Power implies a Power-Holder (Shaktiman) 
There is no Power-Holder without Power, or Power with- 
out Power-Holder. The Power-Holder is Shiva. Power 18 
Shakti, the Great Mother of the Universe. There is no 
Shiva without Shakti, or Shakti without Shiva. The two 
as they are in themselves are one. They are each Being, 
Consciousness and Bliss. These three terms are chosen to 
denote ultimate Reality, because Being or ‘Is-ness › as 
distinguished from particular forms of Being, cannot be 
thought away. ‘To be’ again is “to be conscious” and 
lastly perfect Being-Consciousness is the Whole, and un- 
limited unconstrained Being is Bliss. These three terms 
stand for the ultimate creative Reality as it is in itself. 
By the imposition upon these terms of Name (N ama) and | 
Form (Ripa) or Mind and Matter, we have the limited 0 
Bemg-Consciousness and Bliss which is the Universe. 








- 
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What then of Power when there is no Universe? It 
is then Power to Be, to self-conserve and resist change. In 


evolution it is Power to become and to change, and in its 


nanifestation as forms it is as material cause, the changeful 
Becoming of Worlds. Becoming does not = God, for 10 18 finite 
form and He is the formless infinite. But the essence of 
these forms is infinite Power which =infinite Power-Holder. 
It is He who puts forth Power and creates the Universe 

Rest implies Activity, and Activity implies Rest 
Behind all activity there is a static background. Shiva 
represents the static aspect of Reality and Shakti the 
moving aspect. The two, as they are in themselves, are 
006." All is Real, both Changeless and Changeful. Maya 
is not in this system “illusion”, but is in the concise 
words of the Shakta Sadhaka Kamalakanta ‘the Form of 
the Formless’ (Shinyasya-akata iti Maya). The world 18 
its form and these forms are’therefore Real 

Man is then as to his essence the static Power-Holder, 
or Shiva who is pure Consciousness; and, as Mind and 
Body, he is the manifestation of Shiva’s Power, or Shakti 
or Mother. He is thus Shiva-Shakti. He is as he stands 
an expression of Power. The object of Sadhana or Worship 
and Yoga is to raise this Power to its perfect expression, 
which is perfect in the sense of unlimited experience. One 
mode of so doing is the Yoga here described, whereby man 
exchanges his limited or worldly experience for that which 
is the unlimited Whole (Pirna) or Perfect Bliss. 





` See as to Power, Chhand. Up., 6-2-1; 6-3-4; 6-8-6; 7-26-1 ; 6-2-8 
Taitt. Up. Sveta. Up., 1-3 ; 6-8. Rigveda §., 10-129-2 ; 10-129-5. Taitt. Br 
-8 ; 1758; Yajurveda, 7-3-14-1. Mund Up., 1-9. Karma Purana, 1-12-28. 
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THE bases of this Yoga are ofa highly metaphysical and 
scientific character. For its understanding there is required 
a full acquaintance with Indian philosophy, religious doc- 
trine, and ritual in general, and in particular with that 
presentment of these three matters which is given in the 
Shakta and Monistic (Advaita)! Shaiva Tantras. It would 
need more than a bulky volume to describe and explain in 
any detail the nature and meaning of this Yoga, and the 
bases on which it rests. L4iust, therefore, assume in the 
reader either this general. knowledge r a desire to acquire 
it, and confine myself to.such an exposition of general 
principles and leading facts ‘as ‘will supply the key by which 
the doors leading to a theoretical knowledge of the subject 
may be opened by those desirous of passing through and 
beyond them, and as will thus facilitate the understanding 
of the difficult texts here translated. For on the practical 


‘side I can merely reproduce the directions given’ in the 


षणे 


books together with such explanations of them as I have 
received orally. Those who wish to go farther, and to put 
into actual process this Yoga, must first satisfy themselves 


of the value and suitability of this Yoga and then learn 


directly of a Guru who has himself been through it (Siddha). — 
His experience alone will say whether the aspirant is capable | 
ss. It is said that of those who attempt it, one णण = 





of succes 






ए *As to the Advaita of Shakta Tantra, see ~ Ce hgktigng Shakta,” 
3rd Edition. ~ eee GCA. ६18. SS ` 
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of a thousand may have success. If the latter enters upon 
the path, the Guru alone can save him from attendant risks, 
moulding and guiding the practice as he will according to 
the particular capacities and needs of his disciple. Whilst, 
therefore, on this heading it is possible to explain some 
general principles, their application is dependent on the 
circumstances of each particular case. 

The ultimate or irreducible reality is ‘Spirit’ in the 
sense of Pure Consciousness (Chit, Samvit) from out of 
which as and by its Power (Shakti), Mind and Matter 
proceed. Spirit’ is one. There are no degrees or differen- 
ces in Spirit. The Spirit which is in man is the one Spirit 
which is in everything and which, as the object of worship, 
is the Lord (Ishvara) or God. Mind and Matter are many 
and of many degrees and qualities. Atma or Spirit as such 
is the Whole (Parna) without section (Akhanda). Mind 
and Matter are parts in, that,..Whole. They are the not- 
whole (Aparna) and aré’ the “section (Khanda). Spirit is 
infinite (Aparichchhinna) and formless (Ariipa). Mind and 
Matter .are finite (Parichchh inna) and with form (Ripa), 
Atma is unchanged and inactive. Its Power (Shakti) is 
active and changes in the form of Mind and Matter. Pure 
Consciousness is Chit or Samvit. Matter as such is the 
unconscious. And Mind too is unconscious according to 
Vedanta. For all that is not the conscious self is the un- 
conscious object. This does not mean that it is unconscious 


ef 
Z 





in itself... On the contrary all is essentially consciousness, 


but that it is unconscious because it is the object of 
the conscious self. For mind ] imits Consciousness so 
as to enable man to have finite experience. There is no 
Mind without consciousness as its background, though 


_ “Spirit is Atma which manifests as the Self. 148 vehicles are Mind 
or Antahkarana working with Manas and the Senses or Indriyas, and 
Matter, namely, the five kinds of Bhita or sensible matter. ` 
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supreme Consciousness is Mindless (Amanah). Where there 
is no mind (Amanah), there is no limitation. Conscious- 
hess remaining in one aspect unchanged changes in its other 
aspect as active Power which manifests as Mind and Body. 
Man ‘then is Pure Consciousness (Chit) vehicled by its 
Power as Mind and Body. , 
। In Theology this Pure Consciousness is Shiva, and His 
Power (Shakti) who as She is in Her formless self is one 
| with Him. She is the great Devi, the Mother of the Universe 
‘who as the Life-Force resides in man’s body in its lowest 
centre at the base of the spine just as Shiva is realized in 
। € highest brain centre, the cerebrtim or Sahasrata Padma. 
Completed Yoga is the Union of Her and Him in the body 
of the Sadhaka. This is Laya or dissolution, the reverse of 
Srishti or involution of Spi#itiin Mind and Matter. | 
Some worship predominantly the masculine or right 
side of the conjoint male and female figure (Ardhanarish- 
vara). Some, the Shaktas;predominantly worship the left, 
and call Her Mother, for She is the Great Mother (Magna 
Mater), the Mahadevi who conceives, bears, and nourishes 
the universe sprung from Her womb (Yoni). This is so 
because She is the active aspect ' of Consciousness, imagin- 
ing (Srishtikalpana)* the world to be, according to the 
~ 9 Phe auie scent Shiva-aspect i8 by its definition inert. It is because 
of this that the Devi is in the Tantras symbolically represented as 
being above the body of Shiva, who lies under Her like a corpse (Shava). 


As the Kubjiki Tantra, Ch. I, states, it is not Brahina, Vishnu and 
Rudra, who create, maintain and destroy, but their Shaktis, Brahmani, 


Vaishnavi, Rudrani. See Pranatoshini, 9. Activity is the nature of 
Prakriti (Samkhya Pravachana Sitra, IIL. 66). For the same reason 


the female form is represented in sexual union as being above ( Viparita) + 


the male. When the Devi stands above Shiva, the symbolism also 
denotes (particularly in the case of Kalt) the liberating aspect of the 
Mother. See “ Principles of Tantra,” I. 323. . ¦ eer oe 

" The world is called an imagination (Kalpana), for endl nae 
ideation on the recalled memory of the past universe. As the Yogini- 
hridaya Tantra says, “the picture of the world is designed 
will” (Svechchhavishvamayollekhakhachitam), “ seeing 
Was very pleased "’. | 








= 
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impressions (Sarhskara) derived from enjoyment and sufier- 
ing in former worlds. It is held natural to worship Her as 
Mother. The first Mantra into which all men are initiated 
is the word Ma (Mother). It is their first word and generally 
their last. The father is a mere helper (Sahakari-matra) 
of the Mother." The whole world of the five elements also 
springs from the Active Consciousness or Shakti, and is 
Her manifestation (Pirna-vikasha). Therefore men worship 
the Mother,’ than whom is none more tender,” saluting Her 
smiling beauty as the rosy Tripurasundari, the source of 
the universe, and Her awe-inspiring grandeur as Kali,,who 
takes it back into Herself. Here we are concerned with 
Yoga which is the realization of the union of the Mother 
and Lord aspects in that state of consciousness which is 
the Absolute. = | | 

_ Veda says: “All this-(that is, the manifold world) is 
(the one) Brahman” (Sarvam khalvidam Brahma).* How 
the many can be the one**is*variou sly explained by the 
different schools. The interpretation here given is that 


J the: Supreme Father gives His ill umination (Prakisha). She, the 
Vimarshashakti, produces, but not alone. (Vimarshashakti prakashat- 
mana paramashivena simarasya-vishvam srijati na tu kevala—Yogini- 
hridaya Tantra). 

"In Matri-bhava, according to the Sanskrit term. Philosophically 


also this is sound, for all that man knows (outside ecstas y of Samad! 
is the Mother in Her form as the world. The Supreme Shakti, who is 
not different from Shiva (Parashaktishivabhinna) , is embodied in every 
order of thing (Sarvakz amasharirini—Yoginihridaya Tantra). 
a 7 * = h ॥ te ; 7 
. It is said that there is nothing more tender than Prakriti,’ who 
serves ४ Purusha in every way in his enjoyment, finally giving Mukti or 
Liberation by retiring from Him when He no longer serves Her. 
| Th = : h Mah ee of उ ` 
; „१18, as the Mahanirvana Tantra says (VII. 98), is the end and 
toe of ae ८ the realization of which saying the 
rapanchasara Tantra calls the fifth or supreme State (Ch. XIX, 
Vol. III, “ Tantrik Texts ”). | ८ | 
* Thus it is said of Devi that She is in the form of one and many 
vom or Sate ee =ekam ajnanam or Maya. Anekani=the 
several Ajnanas—that is, Avidya. She is both as Upadhi of Ishvara 
and Jiva (Trishati, I. 23). athe 
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contained in the Shakta Tantras or Agamas. In the first 
place, what is the one Reality which appears as many? 
What is the nature of Brahman as it is in itself (Svariipa)? 
The answer is Sat--Chit-Ananda—that is, Being-Conscious- 
ness-Bliss. Consciousness or feeling, as such (Chit or 
Samvit), is identical with Being as such. Though in 
ordinary experience the two are essentially bound up to- 
gether, they still diverge or seem to diverge from each 
other. Man by his constitution inveterately believes in 
an objective existence beyond and independent of himself. 
And there is such objectivity as long as, being embodied 
Spirit (Jivatma), his consciousness is veiled or contracted ५ 
by Maya. But in the ultimate basis of experience, which 
is the Supreme Spirit (Paramatma), the divergence has 
gone, for in it lie, in undifferentiated mass, experiencer 
experience, and the experienced. When, however, we speak 
of Chit as Feeling-Consciotisness we must remember that 
what we know and observe:as such is only a limited 
changing manifestation of Chit, which is in itself the 
infinite changeless principle, which is the background of 
all experience. This Being Consciousness is absolute Bliss 
(Ananda), which is defined as “resting in the self” (Sva-_ 
riipa-vishranti). It is Bliss because, being the infinite All 
(Purna), it can be in want of nothing. This blissful con- 
sciousness is the ultimate or irreducible nature or Svartipa 
or own form of the one Reality which is both the Whole 
as the irreducible Real and Part as the reducible Real. 
Svaripa is the nature of anything as it is in itself, 85 | 
distinguished from what it may appear to be. Supreme | 
Consciousness is the Supreme Shiva-Shakti (Parashiva 
Parashakti) which never changes, but eternally endures the 
same throughout all change effected in its creative aspect 


2Samkocha. Fullness or wholeness is ^ veiled” in order that the 
part or particular may be experienced क श ^ 
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as Shiva-Shakti. All manifestation is associated with ap- 
parent unconsciousness. The mind is evidently not a pure, 
but a limited consciousness. What limits it must be 
something either in itself unconscious or, if conscious, 
capable of producing the appearance of consciousness.’ In 
the phenomenal world there is nothing absolutely conscious 
nor absolutely unconscious. Consciousness and unconsei- 
oushess are always intermingled. Some things, however, 
appear to be more conscious, and some more unconscious 
than others. This is due to the fact that Chit, which is 
never absent in anything, yet manifests itself in various 
ways and degrees. The degree of this manifestation is 
determined by the nature and development of the mind 
and body in which it is enshrined. Spirit remains the 
same; the mind and body-change. The manifestation of 
consciousness is more or-less limited as ascent is made 
from the mineral to man... In.ihe.mineral world Chit mani- 
fests as the lowest form of sentiency evidenced by reflex 
response to stimuli, and that physical consciousness which 
is called in the West atomic memory. The sentiency of 
plants is more developed, though it is, as Chakrapani says, 
in the Bhanumati, a dormant consciousness. This is 
further manifested in those micro-organisms which are 
intermediate stages between the vegetable and animal 
worlds, and have a psychic life of their own. In the 
animal world consciousness becomes more centralized and 
complex, reaching its fullest development in man, who 
possesses all the psychic functions such as cognition, percep- 
tion, feeling and will. Behind all these particular changing 
forms of sentieney or consciousness is the one formless, 
changeless Chit as it is in itself (Svaripa), that is, as 
distinguished from the particular forms of its manifestation. 
= धर is given to meet the differing views of Mayavada 


= 
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As Chit throughout all these stages of life remains the 
same it is not in itself really developed. The appearance of 
development is due to the fact that It is now more and | 
now less veiled or contracted by Mind and Matter. It is 
this veiling by the power of Consciousness (Shakti) which 
creates the world. What 18 it, then, which veils conscious- 
ness and thus produces world-experience ? । 

The answer is Power or Shakti as Maya. Maya Shakti 
is that which seemingly makes the Whole (Pirna) into the 
not-whole (Aparna), the infinite into the finite, the formless 
into forms and the like. It is a power which thus cuts 
down, veils and negates. Negates what? Perfect conscious- 
ness. Is Shakti in itself the same as or different from 
Shiva or Chit? It must be the same, for otherwise all 
could not be one Brahman. But if it is the same if must 
be also Chit or Consciousness. Therefore it is Sachchida- 
nandamayi and Chidrapini.~ 

And yet there is, at‘least‘itr appearance, some distinc- 
tion. Shakti, which comes from the root Shak, * to have 
power”, “to be able,’ means power. As She is one with 
Shiva as Power-holder (Shaktiman), She as such Power 18 
the power of Shiva or Consciousness. There is no differ- 
ence between Shiva as the possessor of power (Shaktiman) 
and Power as It is in Itself. The power of Consciousness 
is Consciousness in its active aspect. Whilst, therefore, 
both Shiva and Shakti are Consciousness, the former is the 
changeless static aspect of Consciousness, and Shakti is the 
kinetic active aspect of the same Consciousness. The 
particular power whereby the dualistic world is brought into 


‘That is, its substance is Sat, Chit, Ananda. The suffixes Mayi 
and Ripini indicate a subtle distinction—namely, that She isin Her- = | 


self, Chit, and yet by appearance the effect of the Power something == = | 


different from it =< 
*In the -form or nature of Chit. As the व says, the — 
Parama Kala is both Chit (Chidrapa) and Nada (Nadari > हि 
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being is Maya Shakti, which is both a veiling (Avarana) 
and projecting (Vikshepa) Shakti. Consciousness veils 
itself to itself, and projects from the store of its previous 
experiences (Sarhskara) the notion of a world is which it 
suffers and enjoys. The universe is thus the creative 
imagination (Srishtikalpana, as it is called) of the Supreme 
World-thinker (Ishvara). Maya is that power by which 
things are ‘measured ’’—that is, formed and made known 
(Miyate anaya& iti maya). It is the sense of difference 
(Bhedabuddhi), or that which makes man see the world, 
and all things and persons therein, as different from him- 
self, when in essence he and they are the one Self. It 18. 
that which establishes a dichotomy in what would other- 
wise be a unitary experience, and is the cause of the 
dualism inherent in all phenomenal experience. Shakti 
as action veils consciousnéss by negating in various degrees 
Herself as Consciousness. = ~ 

Before the manifestation of the universe , infinite Being 
Consciousness-Bliss alone was—that is, Shiva-Shakti as 
Chit and Chidripini respectively.’ | 

This is the Experience-whole (एता) in which as the 
Upanishad says, “The Self knows and loves the Self.” 
It is this Love which is Bliss or “ resting in the self,” for, 
as it is elsewhere said, “Supreme love is bliss” (Nira- 
tishayapremaspadatvam Anandatvam). This is Parashiva, 
who in the scheme of the Thirty-six Tattvas,? is known as 


*Aham prakritiripa chet chidananda-parayana (Kulachidamant 
Nigama, Ch. I, vv. 16-24, Vol. IV, “ Tantrik Texts”). 
Raghava Bhatta says YA anadiripa chaitanyadhyasena mahapra¢ 
laye sikshma sthita (Comm. on Sharada Tilaka, Ch. 1). प 
See as to the Kashmir School, and its Philosophy of the Tattvas 
J, ©. Chatterji’s work on “ Kashmir Shaivism ”, vag | 
This is Paramashiva, or Nirguna (attributeless), or Nishkala (devoid 
of manifested Shakti), Shiva, or Parabrahman, as contrasted with 
Saguna (with attribute), or Sakala (with parts or Shakti), Shiva, or 


Shabdabrahman (Brah man as the source of * sound,” v. post.) 
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Parasamvit. This Monism posits a dual aspect of the single 
Consciousness—one the transcendental changeless aspect 
(Parasamvit), and the other the creative changing aspect, 
which is called Shiva-Shakti Tattva. In Parasamvit the 
“T” (Aham) and the “ This” (Idam), or universe of objects, 
are indistinguishably mingled in the supreme unitary ex- 
perience. 

In Shiva-Shakti Tattva, Shakti, which is the negative 
aspect of the former, Her function being negation (Nishedha 
vyapara-ripa Shaktih), negates Herself as the object of 
experience, leaving the Shiva consciousness as a mere “ I,” 
“not looking towards another” (Ananyonmukhah aham- 
pratyayah). This is a state of mere subjective illumination 
(Prakasha-matra) * to which Shakti, who is called Vimarsha,* 
again presents Herself, but mow with a distinction of “I” 
and “ This’’ as yet held; together as part of one self. At 
this point, the first incipiént Stage of dualism, there is the 
first transformation of Gonsciousness, known as Sadashiva 
or Sadakhya Tattva, which is followed by the second or 


~ ` Ishvara Tattva, and then by the third or Shuddavidya 


Tattva. In the first emphasis is laid on the “ This”, in 
the second on the “I,” and in the third on both equally. 
Then Maya severs the united consciousness so that the 
object is seen as other than the self and then as split up 
into the multitudinous objects of the universe. 





*As the Yoginihridaya Tantra says: The Para Devi is Prakasha 
vimarshasimarasyaripini. This is the Nirvikalpajnana state in which 
there is no distinction of “ This” and “ That ', of “I” and ` This”. In 
Vikalpajnina there is subject and object 


¬ Paramashiva has two aspects—Prakisha and Vimarsha, or 
Kameshvara and Kameshvari the Paralinga. Prakisha=asphutasphuti- 
kara, or manifestation of what is not manifest 


*This word comes from the root mrish=to touch, to affect, to — 
cogitate. It is that which is pounded or handled by thought, that is, 
object of reflective thought. Pradhina and Prakriti also involve the © 
meaning “ placing in front’; that which is so placed is object. 
three terms denote the principle of objectivity. = ष 1 

3 | | 
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In the Mantra side of the Tantra Shastra, dealing with 
Mantra and its origin, these two Tattvas emanating from 
Shakti are from the sound side known as Nada and Bindu. 
Parashiva and Parashakti are motionless (Nihspanda) and 
soundless (Nihshabda). 

Nada is the first produced movement in the ideating 
cosmic consciousness leading up to the Sound-Brahman 
(Shabda-brahman), whence all ideas, the language 1n which 
they are expressed (Shabda), and the objects (Art ha) which 
they denote, are derived 

Bindu literally means a point and the dot (Anusvar 8); 


which denotes! in Sanskrit the nasal breathing (2). It is 


placed in the Chandrabindu nasal breathing above Nada (°) 
In its technical Mantra sense it denotes that state of active 
Consciousness or Shakti in. svhich the “1” or illuminating 
aspect of Consciousness |iflentifies itself with the total 
“This” It subjectifies the '“‘ This,” thereby becoming @ 
point (Bindu) of consciousness with it. "When Conscious- 
ness apprehends an object as different from Itself, It sees 
that object as extended in space. But when that object is 
completely subjectified, it is experienced as an unextended 
point. This is the universe-experience of the Lord-ex- 
_ periencer as Bindu 

Where does the Universe go at dissolution ? It is with- 
drawn into that Shakti which projected it. It collapses, 80 
to speak, into a mathematical point without any magnitude 





* Lit. What goes with (anu) with vowel sound (Svara or Svara). 


* For until the operation of Maya at a later stage the This ”’ is 


still experienced as part of the “I”. Therefore there is no manifesta- 
tion or dualism 


3 For the same reason Shakti is then said to be Ghanibhata, which 
is literally massive or condensed. It is that state of gathered-up power 


which immediately precedes the burgeoning forth (Sphurana) of the 
nniverse. 
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whatever.' This is the Shivabindu, which again is with- 
drawn into the Shiva-Shakti-Tattva which produced it. 
It is conceived that round the Shiva Bindu there is coiled 
Shakti, just as in the earth centre called Maladhara Chakra 
in the human body a serpent clings round the self-produc- 
ed Phallus (Svayambhulinga). This coiled Shakti may be 
conceived as a mathematical line, also without magnitude, 
which, being everywhere in contact with the point round 
which it is coiled, is compressed together with it, and forms 
therefore also one and the same point. There is one indivisi- 
ble unity of dual aspect which is figured also in the Tantras’ 
as a grain of gram (Chanaka), which has two seeds so 
closely joined as to look as one surrounded by an outer 
sheath.* 

To revert to the former Simile, the Shakti coiled round 
Shiva, making one point./(Bindu) with it, is Kundalini 
Shakti. This word comes from the word Kundala or “a 
coil”, “a bangle”. Sheis spoken of as coiled, because She 
is likened to a serpent (Bhujangi),- which, when resting and 
sleeping, lies coiled; and because the nature of Her power 
is spiraline, manifesting itself as such in the worlds—the 
spheroids or “eggs of Brahma” (Brahmanda), and in their 
circular or revolving orbits and in other ways. Thus the 
Tantras speak of the development of the straight line, 
(Rijurekha) from the point which, when it has gone its 
length as a point, is turned (Vakrarekha arnkushakara) by 
the force of the spiraline sack of Maya in which it works 





The imagery, like all of its kind, is necessarily imperfect ; for 
such a point, though it has no magnitude, is assumed to have a posi 
tion. Here there is none, or we are in spacelessness 


> 


* See the mentary, post 


*The two seeds are Shiva and Shakti, and the sheath is Maya. — 
When they come apart there is “creation”. Again the imagery is 
faulty, in that there are two seeds, whereas Shiva and Shakti are the 
One with dual aspect. ee 
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so as to form a figure of two dimensions, which again is 
turned upon itself, ascending as a straight line into the 
plane of the third dimension, thus forming the triangular 
or pyramidal figure called Shringataka.' In other words, 
this Kundali Shakti is that which, when it moves to 
manifest itself, appears at the universe. To say that it is 
“coiled” is to say that it is at rest—that is, in the form 
of static potential energy. This Shakti coiled round the 
Supreme Shiva is called Mahakundali (“The great coiled 
power ”’), to distinguish it from the same power which exists. 
in individual bodies, and which is called Kundalini.” It is 
with and through the last power that this Yoga is effected. 
When it is accomplished the individual Shakti (Kundali) 
is united with the great cosmic Shakti (Maha-Kundali), 
and She with Shiva, with’ Whom She is essentially one. 
undalini is an aspect of the eternal Brahman (Brahmarupa 
Sanatani), and is both Ss attributeless and with attribute 
(Nirguna and Saguna). In Her Nirguna aspect She is pure 
Consciousness (Chaitanyaripini) and Bliss itself (Ananda- 
rapini, and in creation Brahmanandaprakashini). As 
- Saguna She it is by whose power all creatures are displayed 
(Sarvabhiitaprakashini).’ Kundali Shakti in individual 
bodies is power at rest, or the static centre round which 
every from of existence as moving power revolves. In the 
universe there is always in and behind every form of activity 
a static background. The one Consciousness is polarized 
into static (Shiva) and kinetic (Shakti) aspects for the 
purpose of “creation”. This Yoga is the resolution of this 
duality into unity again. | 








*The shape of the Singara water hich 9 ly in th 
lake: Kashmir : saith ‘ter-nut, which grows freely in the 
riers ee aan, Here: E fried observe that Yantras, though drawn on 
the flat, must be conceived of in the solid mass. The flat drawing 
= er phe ipo of the three-dimensional figure which the Yantra is- 
३ Because She is thus bent, the Devi is called Kubjika (hunchback). 
Kubjika Tantra, Ch. I, Pranatoshini, p. 8. | 
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The Indian Scriptures say, in the words of Herbert 
Spencer in his “First Principles,’’'that the universe is an 
unfoldment (Srishti) from the homogeneous (Malaprakriti) 
to the heterogeneous (Vikriti), and back to the homogeneous 
again (Pralaya or Dissolution). There are thus alternate 
states of evolution and dissolution, manifestation taking 
place after a period of rest. So also Professor Huxley, 
his “Evolution and Ethics”, speaks of the manifestation 
of cosmic energy (Maya Shakti) alternating between phases 
of potentiality (Pralaya) and phases of explication (Shrishti), 
“It may be,” he says, 88 Kant suggests, every cosmic 
magma predestined to evolve into a new world has been 
the no less predestined end of a vanished predecessor.” This 
the Indian Shastra affirms in its doctrine that there is no 
such thing as an absolutely first creation, the present uni- 
verse being but one of a./series of worlds which are past 
and are yet to be | 

At the time of Dissolution: (Pralaya) there is in Con- 
sclousness as Mahakundali, though undistinguishable from 
its general mass, the potentiality or seed of the universe to 
be. Maya, as the world, potentially exists as Mahakundali, 
who 18 Herself one with Consciousness or Shiva. This 
Maya contains, and is in fact constituted by, the collective 
Samskara or Vasana—that is, the mental impressions and 
tendencies produced by Karma accomplished in previously 
existing worlds. These constitute the mass of the potential 
ignorance (Avidy&) by which Consciousness veils itself. 
They were produced by desire for worldly enjoyment, and 
themselves produce such desire. The worlds exist because 
they, in their totality, will to exist. Each individual exists 
because his will desires worldy life. This seed is therefore 
the collective or cosmic will towards manifested life—that is, 
the life of form and enjoyment. At the end of the period riod of 
rest, which is Dissolution, this seed ri ous 
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Consciousness has thus a twin aspect; its liberation 
(Mukti) or formless aspect, in which it is as mere Conscious-. 
ness-Bliss; and a universe or form aspect, in which it 
becomes the world of enjoyment (Bhukti). One of the 
cardinal principles of the Shakta Tantra is to secure by its 
Sadhana both Liberation (Mukti) and Enjoyment (Bhukti).’ 
This is possible by the identification of the self when im 
enjoyment with the soul of the world. When this seed 
ripens, Shiva is said to put forth His Shakti. As this 
Shakti is Himself, it is He in his Shiva-Shakti aspect who 
comes forth (Prasarati) and endows Himself with all the 
forms of worldly life. In the pure, perfect, formless Con- 
sciousness there springs up the desire to manifest in the 
world of forms—the desire for enjoyment of and as form. 
This takes place as a limited—stress in the ultimated un- 
moving surface of pure Consciousness, which is Nishkala 
Shiva, but without affecting the latter. There is thus 

ange in changelessness and changelessness in change. 
Shiva in His transcendent aspect does not change, but Shiva 
(Sakala) in His immanent aspect as Shaktidoes. As creat- 
ive will arises, Shakti thrills as Nada,’ and assumes the 
form of Bindu, which is Ishvara Tattva, whence all the 
worlds derive. It is for their creation that Kundali uncoils. 
When Karma ripens, the Devi, in the words of the Nigama, 
“becomes desirous of creation, and covers Herself with Her 











' Bhogena moksham Apnoti bhogena kulasadhanam 


Tasmad yatnad bhogayukto bhaved viravarah sudhih 
(Kularnaya Samhita, ए. 219-) 
By world-experience (Bhoga Bhukti) he gains Liberation or World 


experience is the means for the attainment of Kula. Therefore, the 
wise and good Vira should carefully be united with world-experience. 


* Literally “sound,” that initial activity which is the first source 
f the subsequently manifested Shabda (sound) which is the Word to 
which corresponds the Artha or Object 


* Kulachidamani, Vol. IV, “ Tantrik Texts," Ch. I, vy. 16-24. 
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own Maya”. Again, the “ Devi, joyful in the mad delight 
of Her union with the Supreme Akula,’ becomes Vikarini ४ 
—that is, the Vikaras or Tattvas of Mind and Matter, 
which constitute the universe, appear. 

The Shastras have dealt with the stages of creation in 
great detail both from the subjective and objective view- 
points as changes in the limited consciousness or as move- 
ment (Spanda), form, and “sound” (Shabda). Both 
Shaivas and Shaktas equally accept the Thirty-Six cate- 
gories or Tattvas, the Kalas, the Shaktis Unmani and the 
rest in the Tattvas, the Shadadhva, the Mantra concepts 
of Nada, Bindu, Kamakala, and so forth.2 Authors of the 
Northern Shaiva School, of which a leading Shastra is the 
Malinivijaya Tantra, have described with great profundity 
these Tattvas. General conclusions only are, however, here 
summarized. These thirty-six ‘Tattvas are in the Tantras 
divided into three groups, called Atma, Vidya and Shiva 
Tattvas. The first group-ineludes all the Tattvas, from 
the lowest Prithivi (“^ earth `") to Prakriti, which are known 
as the impure categories (Ashuddha Tattva); the second 
includes Maya, the Kanchukas,‘ and Purusha, called the 
pure impure categories (Shuddha-ashuddha Tattva); and 


'Akula is a Tantrik name for Shiva, | Shakti being called Kula, 
which is Matri, Mana, Meya. In the Yoginihridaya Tantra it is said 
(Ch. I): Kulam meyamanamitrilakshanam, kaulastatsamastih. These 
three are Knower, Knowing, known, for that is Consciousness as Shakti 

*Kulachidaimani, Vol. IV, “ Tantrik Texts” Ch. I, vv. 16-24, 

* See as to these terms the author's “ Garland of Letters ”. 

“Forms of Shakti whereby the natural perfections of Conscious- 
ness are limited. Thus from all-knowing it becomes little-knowing ; 
from. being almighty, it becomes a little-doer, etc. See “ Garland of 
Letters "’. ~ 

The term Samkocha (contraction) expresses the same idea. न The 
Devi 18. Samkuchadrapa through Matri, Mana, Meya, and fore क्छ 
also is Shiva as Jiva (tatha shivo’pi samkuchadripah).—Yoginthridaya — 
Tantra. | | | | 
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the third includes the five highest Tattvas called the pure 
Tattvas (Shuddha Tattva), from Shiva Tattva to Shuddha- 
vidya. As already stated, the supreme changeless state 
(Paraésamvyit)' is the unitary experience in which the “1” 
and “ This” coalesce in unity 

In the kinetic or Shakti aspect, as presented by the 
pure categories, experience recognizes an “I” and “ This,” 
but the latter is regarded, not as something opposed to and 
outside the “I,” but as part of a one self with has two 
sides—an “I” (Aham) and “ This” (Idam). The emphasis 
varies from insistence on the “I” to insistence on the 
“ This,” and then to equality of emphasis on the “I” and 
“This”’ as a preparation for the dichotomy in consciousness 
which follows 

The pure-impure categories are intermediate between 
the pure and the impure: ~The essential characteristic of 
experience constituted by the impure categories is .its — 
dualism effected through’ Mayi—and its limitations—the 
result of the operation of the Kanchukas. Here the “ This 
is not seen as part of the Self, but as opposed to and with 
out it as an object seen outside. Each consciousness thus 
became mutually exclusive the one of the other. The states 
thus described are threefold : a transcendent mingled “1” 
and “This” in which these elements of experience are as 
such not evolved; and a pure form of experience inter- 
mediate between the first and last, in which both the “1” 
and the “This” are experienced as part of the one self; 
and, thirdly, the state of manifestation proper, when there 
is a complete cleavage between the “I” and the “ This.” 
in which an outer object is presented to the consciousness 
of a knower which is other than the subject. This last 
stage is itself twofold. In the first the Purusha experiences 





‘This is not counted as a Tattva, being Tattvatita, 
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a homogeneous universe, though different from himself as 
Prakriti; in the second Prakriti is split up into its effects 
(४171111), which are Mind and Matter, and the multitudinous 
beings of the universe which these compose. Shakti as 
Prakriti first evolves mind (Buddhi, Ahamkara, Manas) 
and senses (Indriya), and then sensible matter (Bhita) of 
fivefold form (‘ether,”’ “air,” “fire,” “ water,” “ earth”)? 
derived from the supersensible generals of the sense- 
particulars called Tanmatra. When Shakti has entered 
the last and grossest Tattva (“earth”)—that is, solid 
matter—there is nothing further for Her to do. Her crea- 
tive activity then ceases, and She-rests. She rests in Her 
last emanation, the “earth” principle. She is again coiled 
and sleeps. She is now Kundali Shakti, whose abode in 
the human body is the Earth centre or Muladhara Chakra. 
As in the supreme state She lay coiled as the Mahakundali 
round the Supreme 811४8, 80 here She coils round the Sva- 
yambhu Linga in the “Muladhara. This last centre or 
Chakra and the four above it are centres of the five forms 
of Matter. The sixth centre is that of Mind. Conscious- 
ness and its processes through Shakti prior to the 
appearance of Maya are realized in the seventh lotus 
_ (Sahasrara-padma) and centres intermediate between it and 
the sixth or Ajna Mind centre. | 
The mantra evolution, which must be known if the 
Text is to be understood, is set forth with great clarity in 
the Sharada Tilaka, wherein it is said that from the Sakala 
Shiva (Shiva Tattva), who is Sat-Chit-Ananda, issued 
Shakti (Shakti Tattva); from the latter Nada (Sadakhya 





a ‘These terms have not the ordinary English meaning, butdenote = 
the ethereal, gaseous, igneous, liquid, and solid states of matter. nee Tn 
worship (Paja) they are symbolized by the following 2 rediel a 
(Upachara): Pushpa (flower), ether; Dhapa areas air ; Dipa Wight), 
fire; Naivedya (food-offering), water ; Chandana. (sanda ), earth: = 
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Tattva); and from Nada evolved Bindu (Ishvara Tattva),’ 
which, to distinguish it from the Bindu which follows, is 
called the Supreme Bindu (Para-Bindu), Nada and Bindu 
are, like all else, aspects of Power or Shakti, being those 
states of Her which are the proper conditions for (Upayoga- 
vastha) and in which She is prone to (Uchchhanavastha) 
“creation”. In those Tattvas the germ of action (Kriya 
Shakti) sprouts towards its full manifestation. 

The Tantras, in so far as they are Mantra Shatras, are 
concerned with Shabda or “ Sound ” a term later explained. 
Mantra is manifested Shabda. Nada, which also literally 
means “sound,” is the first of the produced intermediate 
causal bodies of manifested Shabda. Bindu, which has 
previously been explained, is described as the state of the 
letter Ma before manifestation, consisting of the Shiva- 
Shakti Tattva enveloped by Maya or Parama Kundalini. It 
implies both the void .(Shanya)—that is, the Brahman 
state (Brahmapada)—in the empty space within the circle 
of the Bindu; as also the Gunas which are implicitly con- 
tained in it, since it is in indissoluble union with Shakti, 
in whom the Gunas or factors constituting the material 
source of all things are contained.’ The Parabindu is called 
the Ghanavastha or massive state of Shakti. It is Chid- 
ghana or massive consciousness—that is, Chit associated 
with undifferentiated (that is, Chidripini) Shakti, in which 
ie potentially in a mass (Ghana), though undistinguishable 
the one from the other, all the worlds and beings to be 
` created. This is Parama Shiva, in whom are all the 
Devatas. It is this Bindu who is the Lord (Ishvara) whom 


' Sachchidananda-yibhavat sakalat parameshvarat 
Asichchhaktis tato nado nadad bindu samudbhavah 


(Ch. 1.) 


See vv. 4, 87-49, S.N., post: Todala Tantra, Ch. IV: and Kima 
kalimalini Tantra, cited in इ 42 
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some Pauranikas call Mahavishnu and others the Brahma- 
purusha. As the Commentator says, it does not matter. 
what He is called. He is the Lord (ishvara) who is wor- 
shipped in secret by all Devas, and is pointed to in different 
phases of the Chandrabindu, or Nada, Bindu, Shakti and 
Shanta of the Om and other Bija Mantras. Its abode is 
Satyaloka, which within the human body exists in the 
pericarp of the thousand-petalled lotus (Sahasrara) in the 
highest cerebral centre. The Sharada’ then says that this 
Parabindu, whose substance is Supreme Shakti, divides 
itself into three—that is, appears under a threefold aspect. 
There are thus three Bindus, the first of which is called 
Bindu,’ and the others Nada and Bija. Bindu is in the 
nature of Shiva and Bija of Shakti.” Nada is Shiva-Shakti 
_that is, their mutual relation or interaction (Mithah 
samavayah)" or Yoga (union), as the Prayogasara calls it.’ 
18. N., ए. 49. 
* Tb., ए. 41. 
° (श. TI. 
‘Karya, or produced, Bindu, to distinguish it from the casual 
(Karana) Bindu or Parabindu. , 
“In the case of the Mantras, Bija (according to the Kulachadamant, 
ष, 58) is the first letter of a Kita or group and what follows is Shakti 
Thus in the Mantra “ Krim,” K is Bija and R and I are Shakti. By the 
Bija form is made (Bijena martikalpana). 
* Parashaktimayah sakshat tridhasau bhidyate punab 
Bindur nado bijam iti tasya bhedah samiritah 
Binduh shivatmako bijam shaktir nadas tayor mithah ]) 
Samavayah samakhyatah sarvagamavisharadaih (Ch, I). 
` “his (Bindu) which is both Shiva and Shakti divides itse aga” 
into three parts. Bindu, Nada and Bija are its three parts. 4 Bindu 15 
Shivatmaka (i.e., Shiva), Bija is Shakti and Nada is said to be the utual 
relation between them by all who are versed in the Agamas. 3 
The ne word of the third line reads better as Binduh shivatmako 
than as Bindur nadatmako, as some MSS., such as that from which I 
quoted in Introduction to the Mahanirvana. The Cnn to v. 40, 


post, also speaks of Bindu as being Nadatmaka, क but explains that that — < : 


"Means Shivatmaka. See also to the same effect = 
See Raghava Bhatta’s Comm, on Ch. I, ए, 8 of (क ग~ 
Nirgunah sagunash cheti shivo jneyah sanatamab = 
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The threefold Bindu (Tribindu) is supreme (Para), subtle 
(Stkshma) and gross (Sthila).? | Nada is thus the union of 
these two in creation. As the Text says (v. 40), it is by 
this division of Shiva and Shakti that there arises creative 
ideation (Srishti-kalpana). The causal Bindu is from the 
Shakti aspect undifferentiated Shakti (Abhedaripa Shakti) 
with all powers (Sarvashaktim aya) ; from the Prakriti aspect 
Trigunamayi Milaprakriti; from the Devata aspect the un- 
manifest (Avyakta); from the Devi aspect Shanta. The 
three Bindus separately indicate the operations of the three 
powers of -Will (Ichchha), Knowledge (Jnana), and Action 
(Kriya), and the three Gunas (Rajas, Sattva, Tamas) ; also 
the manitestation of the three Devis (Vama, Jyeshtha, 





Nirgunachchaiva samjata,bindavas traya eva cha 
Brahmabindur vishnubindit rudrabindur maheshvari. 

_, The eternal Shiva is to be Known both as Nirguna (without attri- 
butes) and Saguna (with attributes)... From the attributeless (Nirguna), 
O Mahesvari, originated the three Bindus which are Brahma-bindu, 
Vishnu-bindu and Rudra-bindu.” 

; The verse as cited in Prinatoshini (p. 13) reads in sound line 
Nirgunashchaiva ; but this must be a mistake for Nirgunachchaiva, for 
the Bindus themselves are not Nirguna, but spring from it. 

= ` Asmach cha karanabindoh sakashat kramena karyabindus tato 
nadas tato bijam iti trayam utpannam tad idam parasikshmasthila- 
padaih kathyate (Lalita- Sahasranima, Comm.). 

= From this Causal (Karana) Bindu again there originated Karya 
(Effect) Bindu, and thereafter Nada and thereafter Bija—these three. 
These are spoken of as Para (transcendent), Sakshma (subtle) and 
Sthila (gross) 

| , These represent the eh t, Chidachit, Achit aspects of nature. 
Chidamshah chidachinmishrah achidamshahscha tesham ripani (Bhas- 
kararaya ; Comm. Lalita), 

Kalena bhidyamanastu sa bindur bhavati tridha, 
Sthilasikshmaparatvena tasya traividhyamishyate, 

- Sa bindunadabijatva bhedena cha nigadyate. > 

Ete cha karanabindvadayash chatvara, adhidaivatam avyaktesh- 
varahiranyagarbhaviratsvarapah shantavanajyeshtharaudrirapa ambi- 
kechchhajnanakriyarapash cha (ib.). Adhibhitantu kamaripapirnagiri- 
jilandharaudyanapitharapah. Pitharapa iti tu nityahridaye spashtam — 
(४). Citing Rahasyagama. | = 
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Raudri) and the three Devatas (Brahma, Vishnu, Rudra) 
who spring from them.’ It is said in the Prayogasara and 
Sharada that Raudri issued from Bindu, Jyeshtha from 
Nada, and Vama from Bija. From these came Rudra, 
Vishnu, Brahma, which are in the nature of Jnana, Kriya, 
Ichchha, and Moon, Sun and Fire.” The three Bindus are 
known as Sun (Ravi), Moon (Chandra), and Fire (Agni), 
terms constantly appearing in the works here translated. 
In Sun there are Fire and Moon.’ It is known as 
ishra Bindu, and in the form of such is not different 
from Paramashiva, and is Kamakala.‘ Kamakala is the 


1 Iehchha, Rajas, Vama, Brahma, Pashyantishabda, 
Jnana, Sattva, Jyeshtha, Vishnu, Madhyamashabda, 
Kriya, Tamas, Raudri, RudrayVaikharishabda. 

See Comm. 22 Shloka, Kamakalivilasa, Samketa, I, Yoginihri- 

daya Tantra, and Saubhagya-sudhodaya, cited in Samketa 2 of the last 
= ` 45 the Rudra Yamala says (IL. 2), the three Devas are aspects 


Eka mirtistrayo deva brahmavishnumaheshvarah 
Mama vigrahasamklipta srijaty avati hanti cha. 
But see next note. 
° Cited in Pranatoshini, p. 8. 
Raudri bindos tato nadaj jyeshtha bijad ajayata eet 
_ Vama tabhyah samutpannah rudra-brahma-ramachipa 
Te jnanechchha-kriyatmano vahnindvarka-svaripinah. 
Ichchha kriya tatha jnana gauri brabmiti vaishnayi 
Tridha shaktih sthita yatra tatparam jyotir om iti. 

As the author of the Pranatoshini (p. 9) says, the names are not 
to be read in the order of words (Pratishabdam), otherwise eter 
would be associated with Vaishnavi, but according to the a (Yatha- 
sambhavam) as stated in the next. According to this accoun' it would 
seem that Jnana Sattva, and Kriya Tamas in note I, should be 
transposed. | 

Tt -is Agnishomamayah. See Tika, vv. 6, 7, of Kamakalavilasa. 
See my “ Garland of Letters’. 


‘That is, Kamayukta Kala, Kala with creative will (here its 


Manifestation). ~ । = 
Mahabindu=Paramashiva=Mishrabindu=Ravi= Kamakals = 


Ravi-paramashivabhinna 
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Triangle of Divine Desire formed by the three Bindus— 
that is, their collectivity (Samashtirapa).' This Kamakala 
is the root (Mila) of all Mantra. Moon (Soma, Chandra) 
is Shiva Bindu, and white (Sita Bindu); Fire (Agni) is 
Shaktibindu, and red (Shonabindu); Sun is a mixture of 
016 ` two. Fire, Moon and Sun are the Ichchha, Jnana, 
Kriya Shaktis (Will, Knowledge, Action). On the material 
plane the white Bindu assumes the form of semen (Shukra), 
and the red Bindu of menstrual fluid (Rajasphala, Shonita). 
Mahabindu is the state before the manifestation of Prakriti.” 
All three Bindus—that is, the Kamakala—are Shakti, 
though one may indicate predominantly the Shiva, the 
other the Shakti aspect. Sometimes Mishra Bindu is called 
Shakti Tattva, to denote the supremacy of Shakti, and 
sometimes Shiva Tattiva, (ठ denote the supremacy of the 
possessor of power (Shaktiman). It is of coupled form 
(Yamalarapa). There | is no Shiva without Shakti, nor 
Shakti without Shiva.’ “To'separate + them is as impossible 
as to separate the moving wind from the steadfast ether 
in which it blows. In the one Shiva-Shakti there is a 
union (Maithuna),’ the thrill of which is Nada, whence 
Mahabindu is born, which itself becomes threefold 


eo 





_ 1 As Ravi or Sarya (Sun) Bindu is in the form of Parashiva, and 
in it are the other two Bindus, it is the Samashti rapa of them, and 1s 
thus called Kamakala, 
` This, which is O, becomes @@—that is, Chandra, Ravi and Ra 
(fire). 
* Tayor yad yamalam ripam sa sanghatta iti smritah 
Anandashaktih saivokta yato vishvam v isrijyati 
Na Shivah Shaktirahito na Shaktih Sh ivavarjita. 
` (Tantraloka-Ahnika; 8.) 
“The coupled form of these two (Shiva-Shakti) is called junction. 
That is a called the blissful Shakti from which creation arises. There 
1s no Shiva without Shakti, nor Shakti without Shiva.” 
# Ib., 8 Ahn, 4 ; 
* On the physical plane this word denotes sexnal union. 
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(Tribindu), which 18 Kamakala.' It is said in the Sharada- 
Tilaka that on the “bursting” or differentiation of 
the Supreme Bindu there was unmanifested “sound ” 
(Shabda).” This unmanifested Shabda is through action 
(Kriya Shakti) the source of the manifested Shabda and 
Artha described later.’ The Brahman as the source of 
language (Shabda) and ideas on one hand, and the objects 
(Artha) they denote on the other, is called Shabdabrahman, 
or, to use a Western term, the Logos.’ From this differ- 
entiating Bindu in the form of Prakriti are evolved the 
Tattvas of Mind and Matter in all their various forms, as 
also the Lords of the Tattvas (Tattvesha)—that is, their 
directing intelligences—Shambhu.’ the presiding Devata 





‘In the Shrichakra this 18 17 the region of Baindava Chakra, the 
highest, followed by the triangular~Chakra, which is Kameshvari, 
Bhagamilini and Vajreshvari. ‘See further as 10 Kamakala, post 

° Bhidyamanat parad bindor ayyaktatmaravo’ bhavat 

Shabdabrahmeti tam prahuh.sarvigamavisharadah. 
on == ल ^ (Sharada Tilaka, Ch, 1.) 

It will be observed that in this verse the first Bindu is called 
Para and to make this clear the author of the Pranatoshini adds the 
following note: | 

Paradbindor ityanena shaktyavasthirupo yah prathamo bindus 
tasmat (By Parabindu is meant the first Bindu, which is a state of 
Shakti.) See “ Garland of Letters” 

*See Raghava Bhatta, Comm. Ch. I, v. 12, Sharada, and the same. 
Kriyashaktipradhaniyah shabda-shabdarthakarauam 
Prakriter bindurupinyah shabdabrahma, bhavat param. 

As the Kularnava Tantra (Khanda 5, Ullasa 1) says, the one 
Brahman has twofold aspects as Parambrahman (transcendent) 
and Shabdabrahman (immanent). Shabdabrahmaparambrahmabhed ena 
brahmanor dvaividhyam uktam. (And see also Shrimad Bhagavata, 6 
Skandha, 16 Ch.) Tena shabdartharipavishishtasya shabdabrahmatvam 
avadharitam (Pranatoshini, 10). 

“It is said in the Pranatoshini, ए. 22, that Shambhu is the = asso- 
ciate of time” (Kalabandhu), because Kala in the form of Nada assists 
in giving birth to Him and the other Devatas. किण 

+ Atha bindvitmanah Shambhoh kalabandhoh kalatmanah 
Ajayata jagat-sakshi sarvavyap! Sadashivah र | 
Sadashivat bhaved Ishas tato क्न ‹ 
Tato Vishnus tato Brahma teshim evam samudbhavab, = = 
Tato Vishnus tato Brahma te (Sharada, Ch. 1, vv. 15, 16.) 

+~ =, 
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over the Ajna Chakra, the centre of the mental faculties ; 
and Sadashiva, Isha, Rudra, Vishnu, Brahma,-the Devatas . 
of the five forms of Matter, concluding with Prithivi 
(“earth”) in the Maladhara centre, wherein the creative 
Shakti, having finished Her work, again rests, and is called 
Kundalini. 

Just as the atom consists of a static centre round which 
moving forces revolve, so in the human body Kundalini 
in the “ Earth-Chakra” is the static centre (Kendra) round 
which She in kinetic aspect as the forces of the body works. 
The whole-body as Shakti is in ceaselss movement. Kundalini 
Shakti is the immobile support of all these operations. 
When She is aroused and Herself moves upwards, She 
withdraws with and into Herself these moving Shaktis, 
and then unites with Shiva-ithe Sahasrara Lotus. The 
process upward (evolution) is-the reverse of the involution 
above described. The Worlds..are dissolved (Laya) from 
time to time for all bei ngs. The perfected Yogi dissolves 
the Universe for all time for himself. Yoga is thus Laya. 

Before proceeding to a description of the Chakras it is, 
firstly, necessary to describe more fully the constituents of 
the body—that is, Power manifest as the Tattvas men- 
tioned, extending from Prakriti to Prithivi. It is of these 
Tattvas that the Chakras are centres. Secondly, an ex- 
planation is required of the doctrine of ‘“‘ Sound” (Shabda), 
which exists in the body in the three inner states (Para, 
Pashyanti, Madhyama) and is expressed in uttered speech 
(Vaikhari). This will help the reader to an understanding 
of the meaning of Mantra or manifésted Shabda, and of 
the “Garland of Letters” which is distributed throughout 
the six bodily centres. | 
(^ The अ : क sack cote 


dinam utpattistu artharipena. Parvam teshim utpattih shabdarapena, 
ato na paunaruktyam iti kala maya tadatmanas tadutpannatvat. 


= 
EMBODIED CONSCIOUSNESS (JIVATMA) 


CoNSCIOUSNESS as one with dual aspect is Transcendent 
and Immanent. The Transcendental Consciousness is 
called the Paramatma. - The consciousness which is embo- 
died in Mind and Matter is the Jivatma. In the first case 
Consciousness is formless and in the second it is with form. 
Form is derivable from Consciousness as Power (Shakti). 
One of these powers is Prakriti Shakti—that 18, the 
+mmediate source of Mind andsMatter. The corresponding 
static aspect is called Purusha. This term is sometimes 
applied to the Supreme, as.in.the name Brahmapurusha.’ 
Here is meant a centre of limited consciousness—limited 
by the associated Prakriti and its products of Mind and 
Matter. Popularly by Purusha, as by Jiva, is meant 
sentient being with body and senses—that is, organic life.’ 
Man is a microcosm (Kshudrahmanda).’ The-world is the 
macrocosm (Brahmanda). There are numberless worlds, 
each of which is governed by its own Lords, though there 
is but one great Mother of all whom these Lords themselves 
* So it is said Purushan na param kinchit sa kashtha 88 para gatih. 
° Dehendriyadiyuktah chetano jivah. The Kularnava Tantra, I 
7-9, describes the Jivas as parts of Shiva enveloped in Maya (which 
thus constitutes them as separate entities), like sparks issuing from 
fire—an old Vedantic idea. As, however, Jiva in Mayavada Vedanta 
is really Brahman (Jivo brahmaiva naparat ) there ठ is according to such 
doctrine in reality no independent category called ces (Nahi jivo nama 
kashchit svatantrah padarthah). Atma is called Jiva when = 
Upadhi—that is, body, etc. Philosophically, all Atma with Upadhi 
(attribute) is Jiva. | क थ ~ 








* ^ Little egg (spheroid) of Brahma.” a ~ 
= | ए - = न्क ~ 


50 THE SIX CENTRES AND THE SERPENT POWER 


worship, placing on their heads the dust of Her feet. In 
everything there is all that is in anything else. There is 
thus nothing in the universe which is not in the human 
body. There is no need to throw one’s eyes into the 
heavens to find God. He is within, being known as the | 
^^ Ruler within ” (Antaryamin) or “Inner self ’’ (Antaratma).’ 
All else is His power as Mind and Matter. Whatever of 
Mind or Matter exists in the universe exists in some form 
or manner in the human body. So as already stated it is 
said in the Vishvasara Tantra: “What is here is there. 
What is not here is nowhere.”* In the body there are the 
Supreme Shiva-Shakti who pervade all things. In the 
body is Prakriti Shakti and all Her products. In fact, the 
body is a vast magazine of Power (Shakti). The object 
of the Tantrik rituals is té-raise these various forms of 
power to their full expression. This is the work of 
Sadhana. The Tantras say~that it is in the power of man 
to accomplish all he wishes 7} € centres his will thereon. 
And this must, according to their doctrine, be so, for man 
18 in his essence one with the Supreme Lord (Ishvara) and 
Mother (IshvarI) and the more he manifests Spirit the 
greater is he endowed with its powers. The centre and 
root of all his powers as. Jiva is Kundalini Shakti. The 
centre in which the quiescent consciousness १8 realized 
is the upper brain or Sahasrara, whence in the case of 
the Yogi, the Prana escapes through the fissure called 
Brahmarandhra at death. (See Plate VIII.) The Mind 
se fo 2 
This is the bird Hamsah which disports in the Lake of Ignorance. On 
dissolution, when it is Samhararipi, Atma is revealed. The Mother is 
the Antaryimin of the Devatas also, such as the five Shivas, Brahma, 


ore tor ‘She is Parabrahmanandaripa, Paya: prakashari pa, Sadrii pa and 
Chidrapa and thus directs them (Trishati, 47). 


,_ ` Yad ihasti tad anyatra yan nehasti na tat kvachit—an Indian ver- 
510 0 f the Hermetic maxim, ६४ ‘As above, so below 9१ 
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and Body are effects of Prakriti. Both having the same 
origin, each as such, whether as Mind or Matter, are 
“material” things—that is, they are of the nature of 
forces,! and limited instruments through which Spirit or 
Consciousness functions, and thus, though itself unlimited, 
appears to be limited. The light in a lantern is unaffected, 
but its manifestation to those without is affected by the 
material through which the light shines. Prakriti, how- 
ever, is not scientific Matter. The latter is only its 
grossest product, and has as such no lasting existence. 
Prakriti is the ultimate ^ material’’ cause of both Mind 
d Matter, and the whole universe which they compose. 
It is the mysterious fructescent womb (Yoni) whence 
all is born.” What She is in Herself cannot be realized.. 
She is only known by Her effects.’ Though Milapra- 
kriti is the material caase of the world from which it 


'So Herbert Spencer 11015, 11 conformity with Indian doctrine, 
that the universe, whether physical or psychical, is a play of force 
which in the case of matter we as the self or mind experience as object 
As to Mind and Matter see my volumes so entitled 


*The word has been said to be derived from Kri and the affix ktiz, 
which is added to express bhdva, or the abstract idea, and sometimes 
the Karma, or object of the action, corresponding with the Greek affix 
sis. Ktin inflected in the nominative becomes ¢th, tis. Prakriti there- 
fore has been said to correspond with vers (nature) of the Greeks 
(Banerjee, “ Dialogues on Hindu philosophy,” 24). It is also called 
Pradhana. Pra+dhi+anat= Pradhatte sarvam 4tmani, or that which 
contains all things in itself, the source and receptacle of all matter and 
form. Pradhana also literally means “ chief” (substance), for accord 
Ing to Samkhya it is the real creator 


* See the splendid Hymn to Prakriti in Prapanchasara Tantra, Vol. 
Ill, “ Tantrik Texts”. What can be seen by the eyes can be defined 
but not She. “It cannot be seen by the eyes.” Kena Up., 1-6 : Yat 
chakshusha na pashyati.’ She is beyond the senses. Hence the 
Trishati addresses the Devi (II. 44} as Idrigityayinirdeshya (who is 
not to be particularly pointed out as being this or that), See Sharada 
Tilaka, Vamakeshvara, and Vishvasara Tantras, cited im (९४३ ite 1810854 
p.24. She is ineffable and inconceivable: with toum (प ). 
Herself (Milaprakriti) formless. = अशकक परक | Tan ६ a, ण । 1५. २९ 
Thus Sayana (Rig-Veda, X. 129, 2) says that, whilss Maya is Amirvae 
(indefinable), since it is neither Sat nor Asat, Chit is definable as 


pael 
च ; , . ध 
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arises,’ ultimately, as it is in itself (Svaripa), Prakritt 
Shakti, like all else, is Consciousness, for Consciousness 
as Power and static Consciousness aie one.’ Conscious- 
ness, however, assumes the 1616 of Prakriti—that is, 
creative power—when eyolving the universe. Her sub- 
stance consists of the Gunas or modes of this natural 
principle which are called Sattva, Rajas, Tamas.” The 
general action of Shakti is to veil or contract consciousness. 
Prakriti, in fact, is a finitising principle. To all seeming, 
it finitises and makes form in the infinite formless Con- 
sciousness. So do all the Gunas. But one does it less 
and another more. The first is Sattvaguna the function of 
which, relative to the other Gunas, is to 7९८८4 conscious- 
_ness. The greater the presence or power of Sattvaguna, 
the greater the approach to the condition of Pure Con- 
sciousness. Similarly, the. function of Tamas Guna is to 
suppress or veil consciousness... The function of Rajas 
Guna is to make activethat’is, it works on Tamas to 
suppress Sattva, or on Sattva to suppress Tamas.’ The 





_' Kriteh prarambho yasyah. That is, by which creation (Srishti), 
maintenance (Sthiti), and dissolution (Laya) are done (Prakriyate 
karyadikam anaya). | 
changeless _Brahman which is consciousness appears in creation as 
Maya which is Brahman (Brahmamayi) consciousness (Chidrapini), 
holding in Herself unbeginning (Anddi) Karmik tendencies (Karma- 
samskara) an the form of the three Gunas. Hence She is Gunamayi 
despite being Chinmayi. And as there is no second principle these 

1085 are Chit-Shakti.” | 


क्र 
श, 


a 


८ The three Gunas are Prakriti. The Devi, as in the form of Pra 
\kriti, is called Trigaunatmika (who is composed of the three Gunas). All 
nature which issues from Her, the Great Cause (Mahakaranasvarip4),. 
is तु of the same Gunas in different states of relation. 

 _ See an article of mine in the Indian Philosophical Review, 

Sarah and Maya,” reproduced in 8rd Ed. of “ Shakti and Shakta”. — 

ध In the words of Professor ए. Mukhyopadhyaya, dealing with 106 
matter monistically, these are the three elements of the Life Stress 
on the ot = of pure Consciousness—namely, presentation (Sattva), 
movement (Rajas), and veiling (Tamas), which are the three elements 
of creative evolution (“ The Patent Wonder,” 0. 19), ` कस 
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object and the effect of evolution, as it is of all Sadhana, is 
to develop Sattvaguna. The Gunas always co-exist in every- 
thing, but variously predominate. The lower descent is 
made in the scale of nature the more Tamas Guna prevails, 
as in so-called ‘‘ brute substance,’ which has been supposed 
to be altogether inert. The higher the ascent is made the 
more Sattva prevails. The truly Sattvik man is a divine 
man, his temperament being called in the Tantras Divya- 
bhava.’ Through Sattvaguna passage is made to Sat, 
which is Chit or pure Consciousness, by the Siddhayogi, 
who is identified with Pure Spirit. 

Prakriti exists in two states, in one of which (so far as 
any effect is concerned)? She is quiescent. The Gunas are 
then in stable equilibrium, and not affecting one another. 
There is no manifestation. This is the unmanifest (Avyakta), 
the potentiality of natural power (natura natwrans).’ When, 
however, owing to the ripening of Karma, the time for 
creation takes place, there is:a stirring of the Gunas (Guna- 
kshoba) and an initial vibration (Spandana), known in the 
Mantra Shastra as Cosmic Sound (Sabdabrahman). The 
Gunas affect one another, and the universe made of these 
three Gunas is created. The products of Prakriti thus 
evolved are called Vikara or Vikriti.. Vikriti is manifest 


‘Those in whom Rajas Guna is predominant, and who work that 
Guna to suppress Tamas, are Vira (hero), and the man in whom the_ 
Tamas Guna prevails is a Pashu (animal) 


‘The three Gunas are essentially -changeful. Naparinamya 
kshanam ipyavatishthante gunah (the gunas do not remain for a 
moment without movement). Vachaspati Misra: Samkhya-Tattva- 
Kaumudi, 16th Karika. The movement is twofold: (a) Saripaparinan 
or Sadrishatarinama in disolution, and (b) Viripaparinaéma in evolution: — 


This is, in fact the definition of Prakriti as opposed to Vikriti, ri iti, 
Sattvarajastamasim simyavastha prakritih Samkhya-Kaumudi 
3 ; Simkhya-Pravachana, I. 61. 


Vikara or Vikriti is something which is really 
into curd. The latter is a Vikriti of the former. ‘iva 
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(Vyakta) Prakriti (natwra naturata). In the infinite and 
formless Prakriti there appears a strain or stress appearing 
as form. On the relaxation of this strain in dissolution 
forms disappear in formless Prakriti, who as manifested 
power (Shakti) re-enters the Brahman-Consciousness. 
These Vikritis are the Tattvas issuing from Prakriti,’ the 
Avidya Shakti—namely, the different categories of Mind, 
Senses and Matter. 

The bodies are threefold: causal (Karanasharira, or 
Parasharira, as the Shaivas call it), subtle (Sakshmasharira), 
and gross (Sthilasharira) These bodies in which the Atma 
is enshrined are evolved from Prakriti Shakti, and are con- 
stituted of its various productions. They form the taber- 
nacle of the Spirit (Atma),which as the Lord is “in all 
beings, and who from withih/-all beings controls them ”.* 
The body of the Lord (ishvara) is pure Sattvaguna (Shud- 
dhasattvagunapradhana).*'Thisis the aggregate Prakriti 





but unreal change, such as the appearance of what was and is a rope 
asasnake. The Vedantasira thus musically defines the two terms: 
Satattvato’ nyathapratha vikara ityudiritah 
Atattvato’ nyathapratha vivarta ityudiritah. | 

Under 9. 40 of the Shatchakra the commentator speaks of Vikviti 
as a reflection (Pratibimbata) of Prakriti. It is Prakriti modified. 

‘As already explained, there are Tattvas which precede the 
Purusha-Prakriti Tattvas. Etymologically Tattva is an abstract deriva- 
tion from pronoun “Tat” (that), or Thatness, and may, it has been 
pointed out, be compared with the Hiecceitas of Duns Scotus. The 
fattva in ॐ general sense is Truth or Brahman. But in the Samkhya 
it has a technical sense, being employed as a concrete term to denote 
the eight ‘ producers,” the sixteen ` ` productions,” and the twenty-fifth 
Tattva or Purusha. = 
_ “Yah sarveshu bhiteshu tishthan ; ‘yah sarvani bhatany antaro 
yamayati (Brih. Up., iii. aed 15). The Jiva is in Mayavada thus 
Chaitanyari pa with the Upadhi ajnana and its effects, mind and body 
and which is Abhimanin, or attributor to itself, of the waking, dream- 
ing and slumber states. iw 5 me | 

*“Shamkara’s Bhashya, II. 3-45. The Jiva is Chaitanya distinguish- 
vg | क = | तर ३८ — distinguishing property, attri 
bute, ae body, “ “, and here body (Deha), senses (Indriya), mind (Manas. 
० eT ane 
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or Maya of Him or Her as the Creator-Creatrix of all things. 
Jiva, as the Kularnava Tantra‘ says, is bound by the bonds 
(Pasha); Sadashiva is free of them.” The former 18 Pashu, 
and the latter Pashupati, or Lord of Pashus (Jivas). That 
18, Ishvari* is not affected by Her own Maya. She is all- 
seeing, all-knowing, all-powerful. Ishvara thus rules Maya. 
Jiva is ruled by it. From this standpoint the Mother and 
Her child the Jiva are not, thus, the same. For the latter 
is a limited consciousness subject to error, and governed by 
that Maya-shakti of Hers which makes the world seem to 
be different from what it in its essence is. The body of 
Jiva is therefore known as the individual Prakriti or Avidya, 
in which there is impure Sattva, and Rajas and Tamas 
(Malinasattvagunapradhana). But in the Mother are all 
creatures. And so in the Trishati‘ the Devi is called “in 
the form of one and many letters ” (Hkanekaksharakriti) 
As Eka She is the Ajnana which is pure Sattva and attri- 
bute (Upadhi) of Ishvara;-as«Aneka She is Upadhi or 
vehicle of Jiva. Whilst Ishvara is one, Jivas are many, 
according to the diversity in the nature of the individual 
Prakriti caused by the appearance of Rajas and Tamas in 
it in differing proportions. The Atma appears as Jiva in the 
various forms of the vegetable, animal, and human worlds. 

The first or Causal Body of any particular Jiva, there- 
fore, is that Prakriti (Avidya Shakti) which is the cause 
of the subtle and gross bodies of this Jiva which are 
evolved from it. This body lasts until Liberation, when 


‘ Pantrik Texts, Vol. V 
` Pashabaddho bhavej jivah pashatmuktah sadashivah (Kularnava 
Tantra, IX. 48), upon which the author of the Pranatoshini, who cites — 
this passage, says: “Thus the identity of Shiva and Jiva is shown 
(iti shivajivayor aikyam uktam) 
* Feminine of Ishvara. Some worship Shiva, some Devi. Both 
are one oe. > 
Co by Shamkara on v. 23. iOS 
According to another Vedantic view there is only one Jiva. 
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the Jivatma ceases to be such and is the Paramatma or 
bodiless Spirit (Videha-mukti). The Jiva exists in this 
y during dreamless sleep (Sushupti). 

_ The second and third bodies are the differentiations 
through evolution of the causal body, from which first 
proceeds the subtle body, and from the latter is produced 
the gross body. 

The Subtle Body, which is also called Linga Sharira 
or Puryashtaka, is constituted of the first evolutes (Vikriti) 
from the causal Prakritic body—namely, the Mind (Antah- 
karana), the internal instrument, together with the external 
instruments (Bahyakarana), or the Senses (Indriya), and 
their supersensible objects (Tanmatra). 

The third or Gross Body is the body ^^ matter” 
which is the gross particular-object of the senses’ derived 
from the supersensibles. = 4 

Shortly, the subtle’-body ‘may be described as the 
Mental y, as that which succeeds is called the gross 
body of Matter. Mind is abstractedly considered by itself, 
that is, as dissociated from Consciousness which is never 
the case, an unconscious force which breaks up into parti- 
culars the Experience-Whole which is Chit. It is called 
the “working within” or “ internal instrument ” (Antah- 
karana), and is one only, but is given different names to 
denote the diversity of its functions.2 The Sam khya thus 
speaks of Buddhi, Ahamkara, Manas, to which the Vedanta 
adds Chitta, being different aspects or attributes (Dharma) 
of Mind as displayed in the psychical processes by which 
the Jiva knows, feels and wills 

These may be considered from the point of view of 
evolution—that is, according to the sequence in which the 

‘The definition of a Bhita (sensible matter) is that which can be 
seen by the outer organ, such as the eye, ear, and so forth 

` Samkhya-Prayachana-Satra, II. 16. See my vol. on $ Mind ”. 


EMBODIED CONSCIOUSNESS (JIVATMA) 57 


limited experience of the Jiva is evolved—or from that in 
which they are regarded after creation, when the experience 
of concrete sense objects has been had. According to the 
former aspect, Buddhi or Mahat Tattva is the state of mere 
presentation ; consciousness of being only, without thought 
of “1” (Ahamkara), and unaffected by sensations of parti- 
cular objects (Manas and Indriyas). It is thus the im- 
personal Jiva Consciousness. Ahamkara, of which Buddhi 
is the basis, is the personal consciousness which realizes 
itself as a particular “ I,” the experiencer. The Jiva, in the 
order of creation, first experiences 10 a vague general way 
without consciousness of the self, like the experience which 
is had immediately on waking after sleep. It then refers 
this experience to the limited self, and has the conscious- 
ness “I am So-and-so”. = = = 

Manas is the desire which follows on such experience, 
and the Senses (Indriya) and their objects are the means 
whereby that enjoyment’is-had-which is the end of all will 
to life. Whilst, however, in the order of evolution Buddhi 
is the first principle, in the actual working of the Antah 
karana after creation has taken place, it comes last. 

It is more convenient, therefore, to commence with the 
sense-objects and the sensations they evoke. The experi- 
encer is affected by Matter in five different ways, ving 
rise in him to the sensations of hearing, touch and feel,” 
colour and form ? and sight, taste, and smell? But sensible 


. 


1 See post : also my volume on “ Matter”. 
* Ripa is primarily colour. By means of colour form is perceived, 
for a perfectly colourless thing is not perceivable by the gross senses. 
‘The other objects of the senses are the speakable, य 
approachable , excitable (that which is within the genitals), and excret- 
able. “Each sense is suited to a particular class of influences—touch + 
to solid pressure, hearing to aerial pressure, taste to liquid, light to 
luminous rays.” (Bain: “ Mind and body,” 0. 22, 1892.) tei 
See Simkhya-Pravachana-Satra, II. 26-28, 40: Samkhya-Tattva- 
Kaumudi, 27 Karika, = ~ 
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perception exists only in respect of particular objects and 
is thus perceived in its variations only. But there exist 
also general elements of the particulars of sense-perception. 
That general ideas may be formed of particular sense- 
objects, indicates, it is said,’ their existence in some parts 
of the Jiva’s nature as facts of experience; otherwise the 
generals could not be formed from the particulars given by 
the senses as the physical facts of experience. This general 
is called a Tanmatra, which means the “ mere thatness,’”’ 
or abstract quality, of an object. Thus, the Tanmatra of 
a sound (Shabdatanmatra) is not any particular sensible 
form of it, but the “thatness” of that sound—that is, that 
sound apart from any of its particular variations stated. 
The Tanmatras have, therefore, aptly been called the 
“generals of the sense particulars *’—that is, the general 
elements of sense perception. | These necessarily come into 
existence when the senses (11112) are produced ; for a sense 
necessitates something which can be the object of sensation. 
These Sikshma (subtle) Bhitas, as they are also called, are 
not ordinarily themselves perceived, for they are supersen- 
sible (Atindriya). Their existence is only mediately perceived 
through the gross particular objects of which they are the 
generals, and which proceed from them. They can be the 
objects of immediate (Pratyksha) perception only to Yogis.* 
They are, like the gross sense-objects derived from them, 
five in number namely, sound (Shabdatanmatra), touch and 
feel* (Sparshatanmatra), colour and form (Raipatanmatra), 
flavour (Rasatanmatra), and odour (Gandhatanmatra) as 








; *See for this in greater detail J. ©. Chatterji’s “Kashmir 
Shaivaism,”” 125. 


* Ib., see post. 


= So it oe said Tani vastini tanmatradini pratyaksha-vishayani 
(that is, to Yogis). | - 


* Whereby the thermal quality of things is perceived; . 
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universals. Hach of these evolves from that which pre- 
cedes 11.1 ii 

Sensations aroused by sense-objects are experienced 
by means of the outer instruments (Bahyakarana) of the 
Lord of the body, or senses (Indriya), which are the gateways 
through which the Jiva receives worldly experience. These 
are ten in number, and are of two classes: vzz., the five 
organs of sensation or perception (Jnanendriya), or ear 
(hearing), skin (feeling by touch), eye (sight), tongue (taste), 
and nose (smell); and the five organs of action (Karmendri- 
ya), which are the reactive response which the self makes to 
sensation—namely, mouth, hands, legs, anus, and genitals, 
whereby speaking, grasping, walking, excretion, and procrea- 
tion are performed, and through which effect is given to the 
Jiva’s desires. These are afféfent and efferent impulses 
respectively. =+ प । 

The Indriya, or sense; isnot the physical organ, but: 
the faculty of mind operating through that organ as its 
instrument. The outward sense-organs are the usual means 
whereby on the physical plane the functions of hearing and 
so forth are accomplished. But as they are mere instru- 
ments and their power is derived from the mind, a Yogi 
may accomplish by the mind only all that may be done by 
means of these physical organs without the use of the latter 

With reference to their physical manifestations, but 
not as they are in themselves, the classes into which the 
Indriyas are divided may be described as the sensory and 
motor nervous systems. As the Indriyas are not the physi 
eal organs, such as ear, eye, and so forth, but faculties of 
the Jiva desiring to know and act by their aid, the Yogi 
claims to accomplish without the use of the latter all that — 





— 
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‘In a general way the last four correspond with the नित 
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is ordinarily done by their means. So a hypnotized subject 
can perceive things, even when no use of the special physi- 
cal organs ordinarily necessary for the purpose is made.’ 
The fact of there being a variety of actions does not neces- 
sarily involve the same number of Indriyas. An act of 
‘going’ done by means of the hand (as by a cripple) is to be 
regarded really as an operation of the Indriya of feet (Paden- 
driya), even though the hand is the seat of the Indriya for 
handling.” By the instrumentality of these Indriyas things 
are perceived and action is taken with reference to them. 
The Indriyas are not, however, sufficient in themselves for 
this purpose. In the first place, unless attention (Alochana) 
co-operates there is no sensation at all. To be “absent- 
minded” is not to know what is happening.” Attention 
must therefore co-operate; withthe senses before the latter 
can “sive” the experiencer anything at 811. Nextly, at one 
and the same moment the experiéncer is subject to receive 
a countless number of sensations which come to and press 
upon him from all sides. If any of these is to be brought into 
the field of consciousness, it must be selected to the exclusion 
of others. The process of experience is the selection of a special 
section from out of a general whole, and then being engaged 
on it, so as to make it one’s own, either as a particular object 
of thought or a particular field of operation.’ Lastly, as 
Western psychology holds, the senses give not a completed 
whole, but a manifold—the manifold of sense. These 


oa ˆ See ere “ Kashmir Shaivaism,” by J. C. Chatterji, p. 120. Thus Pro- 
fessor Lombroso records the case of a woman who, being blind, read 
with the tip of her ear, tasted with her knees, and smelt with her toes. 

* Tantrasaira Ahnika, 8. 

` See * Kashmir Shaivaism,” p. 112. 

च | So च h 

0 in the Brihadaranayaka Upanishad 3 it is said: © My 

इ Kasay Gis af ‘anaya ishad, I. 3-27, it is said: y 
Manas (mind) was diverted elsewhere. Therefore I did not hear.” 

` So, in the Text here translated post, Manas is poken ष 
Santee otis pi ae arpa st, Manas is spoken of as a door- 
eper who lets some enter, and keeps others outside Fins 
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“points of sensation ` must be gathered together and made 
into a whole. These three functions of attention, selection, 
and synthesizing the discrete manifold of the senses, are 
those belonging to that aspect of the mental body, the i 
ternal agent (Antahkarana), called Manas.’ Just as Manas 
is necessary to the senses (Indriya), the latter are necessary 
for Manas. For the latter is the seat of desire, and cannot 
exist by itself. It is the desire to perceive or act, and 
therefore exists in association with the Indriyas. 

Manas is thus the leading Indriya, of which the senses 
are powers. For without the aid and attention of Manas 
the other Indriyas are incapable of performing their respect- 
ive offices; and as these Indriyas are those of perception 
and action, Manas, which co-operates with both, is said to 
partake of the character of bethreognition and action 

Manas, through association with the eye or other sense 
becomes manifold, being particularized or differentiated by 
its co-operation with that particular instrument, which 
cannot fulfil its functions except in conjunction with Manas, 

Its function is said to be Samkalpa-Vikalpa, that is, 
selection and rejection from the material provided by the 
Jnanendriya. When, after having been brought into con- 
tact with the sense-objects, it selects the sensation which 
is to be presented to the other faculties of the mind, there = 
is Samkalpa. The activity of Manas, however, is itself 
neither intelligent result nor moving feelings of pleasure or 
pain. It has not an independent power to reveal itself to 
the experiencer. Before things can be so revealed and 
realized as objects of perception, they must be made subject 
to the operation of Ahamkara and Buddhi, without whose 
intelligent light they would be dark forms unseen and 


"See “Kashmir Shaivaism,” pp. 94-114. This is the Samkhyan 
and Vedantic definition. According to the Vaisheshika, Manas is that 
which gives knowledge of pleasure, pain, and Jivatma (I am So-and so). 
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unknown by the experiencer, and the efforts of Manas but — 
blind gropings in the dark. Nor can the images built up 
by Manas affect of themselves the experiencer so as to move 
him in any way until and unless the experiencer identifies 
himself with them by Ahamkara—that is, by making them 
his own in feeling and experience. Manas, being thus an 
experience of activity in the dark, unseen and unrevealed by 
the light of Buddhi and not moving the experiencer until 
he identifies himself with it in feeling, is one in which the 
dark veiling quality (Tamas guna) of Shakti Prakriti is the 
most manifest." This Guna also prevails in the Indriyas 
and the subtle objects of their operation (Tanmatra). 

Ahamkiara the ^“ I-maker”’ is self-arrogation *—that is, 
the realization of oneself as. the personal “1” or self-con- 
sciousness of worldly experience in which the Jiva thinks 
of himself as a particular pérson who is in relation with 
the objects of his expériéti¢e;’ It is the power of self- 
arrogation whereby all that constitutes man is welded into ` 
one Ego, and the percept or concept is referred to that 
particular thinking subject and becomes part of its experi- 
ence. When, therfore, a sensation is perceived by Manas 
and determined by Buddhi, Ahamkara says: “ It is I who 
perceive it.” 

This is the “I” of phenomenal consciousness as distin- 
guished from “this” the known. Buddhi functions with 
its support.” Buddhi considered with relation to the other 
faculties of experience is that aspect of the Antahkarana 





"See "` Kashmir Shaivaism,” p. 116, where the author cites the 


dictum of Kant that perceptions (Anschauung) without conceptions 
are blind 


* Abhimana. Abhimano’hamkarah. See Samkhya-Tattva-Kaumudi, 
24 Karika, and Bk. I, Satra 16, Samkhya-Pravachana-Sitra. 


*Tam ahamkaram upajivya hi buddhir adhyavasyati (Samkhya- 
Tattva-Kaumnudi, supra 
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which determines (Adhyayasayatmika buddhih).! “A man 
is said to determine (Adhyavasyati) who, having perceived 
(Manas), and thought, ‘I am concerned in this matter 
(Ahamkara)’ and thus having self-arrogated, comes to the 
determination, ‘ This must be done by me’ (Kartavyam etat 
Maya).” 2 “Must be done” here does not refer to exterior 
action only, but to mental action (Manasi kriya) also, such 
as any determination by way of the forming of concepts 
and percepts (“It is so”) and resolutions (“It must be 
done”). Buddhi pervades all effects whatever other than 
itself. It is the principal Tattva because it pervades all 
the instruments (Indriya), is the receptacle of all the 
Samskaras or Karmic tendencies, and is in Samkhya the 
seat of memory.’ It is the thinking principle which 
forms concepts or general ideas acting through the instru- 
mentality of Ahamkara, Manasvand the Indriyas. In the 
operations of the senses Manas is the principal; in the 
operation of Manas Ahamkara.is the principal; and in 
the operation of Ahamkara Buddhi is the principal. 
With the instrumentality of all of these Buddhi acts, 
modifications taking place in Buddhi through the instru- 
mentality of the sense- functions. It is Buddhi which 
is the basis of all cognition, sensation, and resolves, and 
makes over objects to Purusha that is, Consciousness. 
And so it is said that Buddhi, whose characteristic is deter- 
mination, is the charioteer ; Manas, whose characteristic is 
Samkalpavikalpa, is the reins ; and the Senses are the horses. 
Jiva is the Enjoyer (Bhokta) that is, Atma conjoined with 

मा =a ‘nian . hina न 
ere als a tel baie oe 
identified with its functions. Buddhi is thus called Nishchayakarini. | 
| ` Samkhya-Tattva-Kaumudi, 28rd Karika: ० उत vyavahartta ailo- 
chya mattva aham atradhikrita ityabhimatya kartavyam etat maya itt 
adhyavasyati. ee 3 ae 

* Samkhya-Pravachana, II. 45,89. @ = = ~ 
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body, senses, Manas and Buddhi.' In Buddhi Sattvaguna 
predominates; in Ahamkara, Rajas, in Manas and the 
Indriyas and their objects, Tamas. 41 

Chitta? in its special sense is that faculty (Vritti) by 
which the Mind first recalls to memory (Smaranam) that 
of which there has been previously Anubhava or pratyaksha 
Jnana—that is, immediate cognition. This Smaranam exists =` 
only to the extent of actual Anubhava. For remembrance ` | 
is the equivalent of, and neither more nor less than, what 
has been previously known ; ° remembrance being the calling 
up of that. Chinta, again, is that faculty whereby the 
current of thought dwells, thinks and contemplates upon 
(Chinta)’ the subject so recalled by Smaranam, and previ- 
ously known and determined-by Buddhi. For such medita- 
tion (Dhyana) is done through the recall and fixing the 
mind upon past percepts/and concepts. According to — 
Vedanta, Buddhi determinés but once only, and the further 
recall and thought upon the mental object so determined 
is the faculty of the separate mental category called Chitta. 
amkhya, on the principle of economy of categories, regards 
Smaranam and Chinta to be functions of Buddhi.’ In the 
works here translated and elsewhere Chitta is, however, 
currently used as a general term for the working mind— 
that is, as a synonym for the Antahkarana.® 


स्म = 


_ |Shamkara’s Commentary on Kathopanishad, 3rd Valli, 4th 
Mantra: Atmendriyamanoyuktam bhoktetyahur manishinah; and see 
Samkhya-Pravachana, ववर 

* Chetati anena iti chittam. 

° 80. wel _Patanjala Sitra says: Anubitavishayasampramoshah 
smritih (Nothing is taken away from the object perceived). 

। Anusandhandtmika antahkarana-vrittir iti vedantah . (It is the 
faculty of the Antahkarana which investigates in the Vedanta.) 

ae ` Samkhyashastre cha chintavrittikasya chittasya buddhavevantar- 
bhavah (In the Samkhya Shastra, Chitta, the function of which is 
5 18 included in पतता, I. 64). | 4 

` Chittam व (Chitta is the Antahkarana in 
` general) : Samkhya-Pravachana-Bhast ya ~+ 2 
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10 sum up the functions of the subtle body: the sense- 
objects (Bhita, derived from Tanmatra) affect the senses 
(Indriya) and are perceived by Manas, are referred to the 
self by Ahamkara, and are determined by Buddhi. The 
latter in its turn is illumined by the light of Consciousness 
(Chit), which is the Purusha; all the principles (Tattva) 
up to and including Buddhi being modifications of appa- 
rently unconscious Prakriti. Thus all the Tattvas work 
for the enjoyment of the Self or Purusha. They are not 
to be regarded as things existing independently by them- 
selves, but as endowments of the Spirit (Atma). They do 
not work arbitrarily as they will, but represent an organized 
co-operative effort in the service of the Enjoyer, the Experi- 
encer or Purusha — 

The subtle body is thus eomposed of what are called 
the “17,” viz., Buddhi (m-which Ahamkara is included), 
Manas, the ten senses’(Indriya); and the five Tanmatras 
No special mention is made of Prana or Vital Principle by 
the Samkhya, by which it is regarded as a modification of 
the Antahkarana, and as such is implicity included. The 
_ Mayavadins insert the Prana pentad instead of the 
Tanmatra. 

The Jiva lives in his subtle or mental body alone when 
in the dreaming (Svapna) state. For the .outside world 
of objects (Mahabhita) is then shut out and the conscious- 
ness wanders in the world of ideas. The subtle body or 
soul is imperishable until Liberation is attained, when the 
Jivatma or seemingly conditioned consciousness ceases 
to be such and is the Supreme Consciousness or Para- 
matma, Nirguna Shiva. The subtle body thus survives the 
dissolution of the gross body of matter, from which it goes 





` Samkhya-Pravachana-Sitra, III. 9. See my yolume on “ Life” 
(Prana-Shakti). । 
5 
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forth (Utkramana), and “reincarnates” ` (to use an English 
term) until Liberation (Mukti). The Lingasharira is not 
all-pervading (Vibhu), for in that case 18 would be eternal 
(Nitya) and could not act (Kriya). But 17 moves and goes 
(Gati). Since it is not Vibhu, it must be limited (Parich- 
chhinna) and of atomic dimension (Anuparimana).. It 18 
indirectly dependent. on food. For though the material 
body is the food-body (Annamaya), Mind is dependent on 16 
when associated with the gross body. Mind in the subtle - 
body bears the Samskaras which are the result of past 
actions. This subtle body is the cause of the third or 
gross body 

The whole process of evolution is due to the presence 
of the will to life and eijOyment, which is a result of 
Vasana, or world-desire, \éarried from life to life in the 
Samskaras, or impressions=made on the subtle body by 
Karma, which 18 guided:-by:Ishvara. In its reaching forth 
to the world, the Self is not only endowed with the faculties = 
of the subtle body, but with the gross objects of enjoym ent 
on which those faculties feed. There, therefore, come into 
being, as a projection of the Power (Shakti) of Conscious- 
ness, the gross body of matter called Sthula Sharira. 

The word Sharira comes from the root “Shri,” to 
decay; for the gross body is at every moment undergoing 
molecular birth and death until Prana, or vitality, leaves 
the organism, which, as such, is dissolved. The Soul 
(Jivatma) is, when it leaves the body, no longer concerned 
therewith. There is no such thing as the resurrection of 
the same body. It returns to dust and the Jiva when 10 


This is transmigration or pretyabhava, which means ` ` the arising 
again and again’—punarutpattih pretya bhavah, as Gautama 8858, 
Pretya= having died, and Bhiava=“the becoming (born into the world) ` 
again Again” implies habitualness : birth, then death, then birth 
and so on, until final emancipation which is Moksha, or Apavarg® 
(release), as the प ४३2 calls it 
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reincarnates does so in a new body, which is nevertheless, 
like the last, suited to give effect to its Karma, 

The Sthila Sharira, with its three Doshas, six Koshas, 
seven Dhatus, ten Fires, and so forth,’ is the perishable 
body composed of compounds of five forms of gross sensible 
matter (Mahabhita), which is ever decaying, and is at the 
end dissolved into its constituents at death.’ This is the 
Vedantik body of food (Annamaya Kosha), so called because 
it. is maintained by food which is converted into chyle 
(Rasa), blood, fiesh, fat, bone, marrow an seed-components 
of the gross organism. The Jiva lives in this body when in 
the waking (Jagrat) state. | 

The human, physical, or gross body is, according to 
Western science, composed of certain compounds of which 
the chief are water, ९०० phosphate of lime, albumen, 
and fibrine, and of these water constitutes some two-thirds 
of the total weight. These substances are composed of 
impler non-metallic and” metallic elements, of which the 
chief are oxygen (to the extent of about two -thirds), 
hydrogen, carbon, nitrogen, calcium, and phosphorus. Again, 
to go one step farther back, though the alleged indestructi- 
bility of the elements and their atoms is still said by some 
to present the character of a “ practical truth,” well-known 
recent experiments go to re-establish the ancient hypothesis 
of a single Primordial Substance to which these various 
forms of matter may be reduced, with the resultant of the 
possible and hitherto derided transmutation of one element 
into another; since each is but one of the plural manifesta- 
tions of the same underlying unity 


। See Introduction to my edition of Prapanchasara Tantra, Vol. III, 
“ Tantrik Texts ”. | | = 
> Decay and death are two of the six Urmis which, with hunger 
and thirst. grief and ignorance, are characteristics of the body (Deha- 
dharma) : Prapanchasara Tantra, [1 = त म in 
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Recent scientific research has shown that this original 
substance cannot be scientific ‘matter’’—that is, that 
which has mass, weight and inertia. Matter has been 
dematerialized and reduced, according to current hypotheses, 
to something which differs profoundly from “ matter” as 
known by the senses. This ultimate substance is stated to 
be Ether in a state of motion. The present scientific 
hypothesis would appear to be as follows: The ultimate 
and simplest physical factor from which the universe has 
arisen is motion of and in a substance called “ Ether,” 
which is not scientific “matter”. The motions of this 
substance give rise from the realistic point of view to the 
notion of “matter”. Matter is thus at base one, notwith- 
standing the diversity of its ferms. Its ultimate element is 
on the final analysis of one-kind, and the differences in the 
various ds of matter depend on the various movements 
of the ultimate particle: and. its succeeding combinations. 
Given such unity of base, it is possible that one form of 
matter may pass into another. The Indian theory here’ 
‘described agrees with the Western speculations to which 
we have referred, that what the latter calls scientific or 
ponderable matter does not permanently exist, but says 
that there are certain motions or forces (five in number) 
which produce solid matter, and which are ultimately 
reducible to ether (Akasha). Akasha, however, and scientific 
“ Ether” are not in all respects the same. The latter is an 
ultimate substance, not “ matter,” having vibratory move- 
ments and affording the medium for the transmission of 
light. Akasha is one of the gross forces into which the 
Primordial Power (Prakriti- Shakti) differentiates itself. 
Objectively considered it is a vibration’ in and of the 





"Tt is Spandanashila (vibratory), according to Samkhya ; for the 
products share the character of the original vibrating Prakriti, and | 
these products are not, like Prakriti itself, all-pervading (Vibhu). The 
Vaisheshika Sitrakara regards it asa motionless, colourless (Nirupa) ` 
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substance of Prakriti of which it is a transformation in which 
the other forces are observed to be operating. Lastly, 
Akasha is not an ultimate, but is itself derived from the 
supersensible Tanmatra, with its quality (Guna) whereby 
Akasha affects the senses; and this Tanmatra is itself der- 
ived from the mental I-making principle (Ahamkara), or 
personal consciousness produced from — the superpersonal 
Jiva-cousciousness as such (Buddhi), emanating from the 
root-energy, or Prakriti-Shakti, the cause and basis of all 
forms of “material” force or substance, At the back of 
both “ matter’ and mind, there is the creative energy 
(Shakti) of the Supreme who is the cause of the universe 
and Consciousness itself. - 

Matter afiects the Jiva-in five different ways, giving 
rise in him to the sensatidns of smell, taste, sight, touch 
and feel, and hearing. ay 

As already explained, the. Tanmatras are supersensible, 
being abstract qualities, whilst the senses perceive their 
variations in particular objects only. These sense parti- 
¢ulars are produced from the generals or Universals. 

From the Shabda Tanmatra and from the combinations 
of the latter with the other Tanmiatras are produced the 
gross Bhitas (Mahabhita), which as things of physieal 
magnitude perceivable by the senses approach the Western 
definition of discrete sensible “ matter”. These five Maha 
bhitas are Akasha (Ether), Vayu (Air), Tejas (Fire), Apas 
{Water) and Prithivi (Earth). Their development takes 
place from the Tanmatra, from one unit of that which is 
known in sensible matter as mass (Tamas), charged with = 
energy (Rajas) by the gradual accretion of mass and 16 
distribution of energy. The result of this is that each 
continuum (Sarvavyapi). It is hot an effect and is Vibhu, therefore it 
cannot vibrate (Gatikriya). The Commentators argue that, 96 i oe 
a, Dravya or thing, it must possess the general quality ie ee of 
Dravya or Kriya—that is, action. See my volume on Matter - = 





न ie 
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Bhita is more gross than that which precedes it until 
° Karth”’ is reached. These five Bhitas have no connection 
with the English “elements” so called, nor, indeed, are 
they elements at all, being derived from the Tanmatras.. 
Dynamically and objectively considered they are (proceeding 
from Akasha) said to be five forms of motion, into which 
Prakriti differentiates itself: viz., non-obstructive, all- 
directed motion radiating lines of force in all directions, 
symbolized as the “Hairs of Shiva”?! affording the space 
(Akasha) in which the other forces operate; transverse 
motion ` and locomotion in space (Vayu); upward motion 
giving rise to expansion (Tejas) ; downward motion giving 
rise to contraction (Apas) ; and that motion which produces 
cohesion, its characteristicjof obstruction being the opposite 
of the non-obstructive ether in which it exists and from 
which it and the other Tattvas spring. The first is sensed 
by hearing through its quality (Guna) of sound (Shabda) ; * 
the second by touch through resistance and feeling ; * the 
third by sight as colour;* the fourth by taste through 
flavour; and the fifth by the sense of smell through its. 
odour, which is produced by matter only in so far as it 
partakes of the solid state 


1 ^ Kashmir Shaivaism,” p. 182, where it is suggested that the 
lines of the magnetic field are connected with the lines of Dik (direc 
tion) as the lines of ethereal energy. - 


Vayu, as the Prapanchasara Tantra says, is characterized by 
motion (Chalanapara). “The Sanskrit roat Va=to move. See Sushruta,. 
Vol. II, ए. 2, ed. Kaviraj Kunja Lala Bhishagratna. 

According to Western notions, it is the air which is the cause of 
sound. According to. Indian notions; Bther isthe substratum (Ashraya) 
of sound, and Air (Vayn) is a helper (Sahakari) in its manifestation 


“Touch is not here used in the sense of all forms of contact, for 
form and solidity are not yet developed, but such particular contact as 
that by which is realized the thermal quality of things. 

Fire is the name or that action which builds and destroys shapes. 


“ All matter in the solid state (Parthiva) giving rise to smell is in 
the state of earth—e.g., metals flowers, etc. 
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The hard and stable obstructive “earth” is that which 
is smelt, tasted, seen, and touched, and which exists in 
space which is known by hearing—that is, the sounds in 
it. The smooth “water” is that which is tasted, seen, 
and touched in space. “Fire” is what is seen and touched 
—that is, felt as temperature—in space. “Air” is what 
is so felt in space. And sound which is heard is that by 
which the existence of the “Ether” is known. These 
Bhitas when compounded make up the material universe. 
Each thing therein being thus made of all the Bhitas, we 
find in the Tantras that form, colour and sound, are related, 
a truth which is of deep ritual significane. Thus, each of 
the sounds of speech or music has a corresponding form, 
which have now been made visible to the eye by the Phono- 
scope.’ Thus the deaf niay perceive sounds by the eye 
just as, by the Optophone- the blind may read by means 
of the ear. ne aienietes 

In the same Shastra various colours and figures (Man- 
dalas) are assigned to the Tattvas to denote them. Akasha 
is represented by a transparent white circular diagram in 
which, according to some accounts, there are dots (Chhidra 
=hole), thus displaying the interstices which Akasha 
produces; for Akasha, which 18 all-pervading, inter- 
venes between each of the Tattvas which are evolved 
from it. ee 

Vayu is denoted by a smoky grey, gix-cornered dia- 
gram;* Tejas, red, triangular diagram ; Apas, white, cres- 
cent-shaped diagram; and Prithivi, yellow, quardrangular 


‘When words are spoken or sung into a small trumpet attached to 
the instrument, a revolving disk appears to break up into a number of 


patterns, which vary with the variations in sound. 


> Soe as to this and other diagrams the coloured plates of the 
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iagram which, as the superficial presentation of the cube, 
well denotes the notion of solidity 

Similarly, to each Devata also there is assigned a Yan- 
tra, or diagram, which is a suggestion of the form assumed 
by the evolving Prakriti or body of that particular Consci- 
ousness. 

The gross body is, then, a combination of the com- 
pounds of those Mahabhitas, derivable from the Akasha 
(““ Ether’’) Tattva. 

The Bhitas and the Tanmatras, as parts of these com- 
pounds, pervade the body, but particular Bhitas are said 
to have centres of force in particular regions. Thus the 
centres (Chakra) of “Earth” and ‘‘ Water” are the two 
lower ones in the trunk of the body. ‘‘Fire” predominates 
in the central abdominal-¥egion, and “ Air” and “ Ether 
in the two higher centres in the heart and throat. These 
five Tanmatras, five Bhiitas,:and the ten senses (Indriyas) 
which perceive them, are known as the twenty gross Tattvas 
which are absorbed in Yoga in the centres of the bodily 
trunk. The remaining four subtle mental Tativas (Buddhi, 
Ahamkara, Manas) and Prakriti have their special centres 
of activity in the head. Again, the Bhiitas may be specially 
displayed in other portions of the bodily organism. Thus: 
Prithivi displays itself as bone or muscles; Apas as urine 
and saliva; Tejas as hunger and thirst; Vayu in grasping 
and walking. Fire is manifold, its great mystery being 
saluted by many names. So Tejas manifests both as light 
and heat, for, as Helmholtz says, the same object may 
effect the senses in different ways. The same ray of sun- 
shine, which is called light when it falls on the eyes, is 
called heat when it falls on the skin gni manifests in 
the household and umbilical fires; as Kamagni in the 
Maladhara centre; in Vadava or submarine fire and in the 
“ Lightning” of the Sushumna in the spinal column. 
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Matter thus exists in the five states etheric,’ aerial, 
fiery,’ fluid,t and solid.’ Prithivi does not denote merely 
what is popularly called “Earth”. All solid (Parthiva) 
odorous substance is in the Prithivi state. All substance 
in the fluid (Apya) state is in the Apas state, as every- 
thing which has cohesive resistance is in that of Prithivi. 
This latter, therefore, is the cohesive vibration, the cause 
of solidity, of which the common earth is a gross com- 
pounded form. All matter in the aerial (Vayava) condition 
is in the Vayu state. These are all primary differentiations 
of cosmic matter into a universe of subtly fine motion. 
The Tattvas regarded objectively evoke in the Indriyas 
smell, taste, sight, touch and hearing. 

The gross body is thus a combination of the com- 
pounds of these Mahabhutas,—derivable timately from 
Ether (Akasha), itself evolyed'in manner described. 

The gross and subtle bodies above described are vital- 
1 and held together a8 an organism by Prana, which is 
evolved from the active energy (Kriya Shakti) of the Linga 
Sharira. Prana, or the vital principle, is the special rela- 
tion of the Atma with a certain form of matter which by 
this relation the Atma organizes and builds up as a means 
of having experience.’ This special relation constitutes the 





' All-pervading (Sarvavyapi), though relatively so in Samkhya, and 


colourless (Nirapa). As to vibration, ए. ante. 

* With movements which are not straight (Tiryas -gamana-shila), 

` Iuminating (Prakisha) and heating (Tapa). 

ay Li 4 | ] 1 

iquid (Tarala), moving (Chalanashila). It has the qyality of 

Sneha, whereby things can be rolled up into a lump (Pinda), as moistened 
flour or earth. Some solid things become liquid for a tme क्त 
heat; and others become solids, the Jati (species) of which is still 
water (Jalatva). | | 

` Without hollow, dense (Ghana), firm (Dridha), combined (San- 3 
ghata), and hard (Kathina), ¦ = Se > ame 

& 88 Hindu Realism,” p. 84. See may volume on न Life”’. अ 





et ad . 
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individual Prana in the individual body. The cosmic all- 
pervading Prana is not Prana in this gross sense, but is 
a name for the Brahman as the author of the individual 
Prana. The individual Prana is limited to the particular 
body which it vitalizes, and is a manifestation in all breath- 
ing creatures (Prani) of the creative and sustaining activity 
of the Brahman, who is represented in individual bodies. by 
the Devi Kundalini. 

All beings, whether Devatas, men, or animals, exist 
only so long as the Prana is within the body. It is the 
life-duration of all.1 What life is has been the subject of — 
dispute in India as elsewhere.” The materialists of the 
Lokayata school considered life to be the result of the 
chemical combinations of thé elements, in the same manner 
as the intoxicating property-of spirituous liquors results 
from the fermentation of unintoxicating rice and molasses, 
or as spontaneous generation: was supposed to occur under 
the influence of gentle warmth. This is denied by the 
Samkhya. Though Prana and its fivefold functions are 
called Vayu, Life, according to this school, is not a Vayu 
in the sense of a mere biomechanical force, nor any — 
mere mechanical motion resulting from the impulsion of 
such Vayu 3 

According to the view of this school, Prana, or vitality 
is the common function of the mind and all the senses, 
both sensory (Jnanendriya) and motor (Karmendriya), which 
result in the bodily motion. Just as several birds when 
confined in one cage cause that cage to move, by themselves 
moving, so the mind and senses cause the body to move 
while they are engaged in their respective activities. Life = 
is, then, a resultant of the various concurrent activities of — | 
other principles or forces in the organism. 

* Kaushitaki Upanishad, 3-2 

° See my volume on “ Life”. 
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The Vedantists agree in the view that the Prana is 
neither Vayu nor its operation, but deny that it is the 
mere resultant of the concomitant activities of the organ- 
ism, and hold that it is a separate independent principle 
and “material” form assumed by the universal Conscious- 
ness. Life is therefore a subtle principle pervading the 
whole organism which is not gross Vayu, but is all the 
same a subtle kind of apparently unconscious force, sin 
everything which is not the Atma or Purusha is, according 
to Mayavada Vedanta and Samkhya, unconscious or, 11) 
Western parlance “ material” (Jada). The gross outer 
body is heterogeneous (Parichchhinna) or made up of 
distinct or well-defined parts. On the other hand, the 
Pranamaya self which lies within the Annamaya self 18 a 
homogeneous undivided whole(Sadharana) permeating the 
whole physical body ( Sarvapindavyapin). It is not cut 
off into distinct regions, (Asadharana) as 18 the Pinda, or 
microcosmic physical body.” ‘Unlike the latter, it has no 
specialized organs each discharging a specific function. It 
is a homogeneous unity (Sadharana) present in every part 
of the body, which it ensouls as its inner self. Vayu ° which 
courses through the body is the manifest ation, self-be- 
gotten, the subtle, invisible, all-pervading, divine energy of 
eternal life. It is so called from the fact of its coursing 
throughout the universe. Invisible in itself, yet its opera- 
tions are manifest. For it determines the birth, growth and 
decay of all animated organisms, ‘and as such it receives the 


4 
_ * See Commentary on Taittiriya Upanishad, edited by Mahadeva 
Shastri, and Appendix C, by Dr. Brojendra Nath Seal, to Professor 
ए. K. Sarkar’s “The Positive Background of Hindu Sociology,” where 
some further authorities are given. By unconscious in Vedanta is 
meant that thing is an object of consciousness, not that it is unconsci- 
ous in itself for all is essentially consciousness. 


‘In the sense of Prana. The Sanskrit root va=to move. See 
Sushruta, Vol. I, p. 2, ed. by Kaviraj Kunja Lala Bishagratna. 
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homage of all created being. As vital Vayu it is instan- 
taneous in action, radiating as nerve force through the 
organism in constant currents. In its normal condition 
it maintains a state of equilibrium between the different 
Doshas* and Dhatus,' or root principles of the body. The 
bodily Vayu is divided, as are the principles called Pitta’ 
and Kapha,’ into five chief divisions according to the dif- 
ferences in location and function. Vayu, known in its 
bodily aspect as Prana, the universal force of vital activity, 
on entry into each individual is divided into tenfold func- 
tions (Vritti) of which five are chief. The first or breath- 
ing, bear the same name (Prana) as that given to the force 
considered in its totality—the function whereby atmos- 
pheric air with its pervading vitality, which has been 
first drawn from without-iito the bodily system, is 
expired.” "= वन्नः 
On the physical plane»Prana manifests in the animal 
body as breath through inspiration (Sa), or Shakti, and 
expiration (Ha), or Shiva. Breathi ng is itself a Mantra, 
known as the Mantra which is not recited (Ajapa-mantra), 
for it is said without volition.’ 

The divine current is the motion of Ha and Sa. This 
motion, which exists on all the planes of life, is for the 





* See Introduction to third volume of "` Tantrik Texts,” where these 


terms are explained. The Devatas of these Dhatus are Dakini.and the 
other Shaktis in the Chakras. See my volume on “ Life ”. 

* The Vayus have other functions than those mentioned. The 
matter is here stated only in a general way. See Sushruta Samhita, 
cited ee ante, Prana is not the physical breath, which is a gross thing. 
but that function of vital force which exhibits itself in respiration. 

` Thus the Niruttara Tantra (Chapter IV) says: | | 

am-kavena vahir yati sah-karena vishet punah 
mseti paramam mantram jivo japati sarvada 

(By Hamkara it goes out, and by Sahkara it comes in again. A jiva — = 
always recites the Supreme Mantra Hamsah.) See also Dhyanabindu Up. = 
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earth plane (Bhirloka) created and sustained by the Sun, 
the solar breath of which is the cause of human breath with 
its centrifugal and centripetal movements, the counterpart 
in man of the cosmic movement of the Hamsah or Shiva- 
Shakti Tattvas, which are the soul of the Universe. The 
Sun is not only the centre and upholder of the solar system,’ 
but the source of all available energy and of all physical 
life on earth. Accompanying the sunshine there proceeds 
from the orb a vast invisible radiation, the pre-requisite of 
all vegetable and animal life. It is these invisible rays 
which, according to science, sustain the mystery of all 
physical life. The Sun as the great luminary is the body of 
the Solar God, a great manifestation of the Inner Spiritual 
Sun.” 

Apana, the downward; “breath” which pulls against 
Prana, governs the excretory functions; Samana kindles 
the bodily fire and governs the processes of digestion and 
assimilation; Vyana, of diffused’ “ breathing,” is present 
throughout the body, effecting division and diffusion, resist- 
ing disintegration, and holding the body together in all its 
parts; and Udana, the ascending Vayu, is the so-called 
“ upward breathing”. Prana is in the heart; Apana in the 
anus; Samana in the navel; Udana in the throat; and 
Vyana pervades the whole body.* By the words “ navel” 
and so forth it is not meant that the Vayu is in the navel 





> गढ Sun is said to hold the vast bulk of the total matter of the 
solar system, while it only carries about 2 per cent of its moment of 
momentum. 


* The Yoga works speak of the Moon-chit (Chichchand ra). It is this 
spiritual moon which is shown on the cover of this book, embraced by 
the Serpent Kundalini. > 


° Amritanada Upanishad, vy. 84, 35—Anandashrama Edition. 
Vol. XXIX, p. 48; Shandilya Up., Ch. I. See also, as to Prana, Ch. II, 
nostrils (Nasagravartti), and others are also said to be elsewhere. These 

localities denote special seats of function. See my volume on ` + | 
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itself but in that region of the body so designated—the 
abdominal region and its centre the Manipara Chakra. The 
five minor Vayus are Niga, Karma, Krikara, Devadatta, and 
Dhananjaya, which manifest in hiccup, closing and open- 
ing the eyes, digestion,’ yawning, and in that Vayu “which 
leaves not even the corpse”. The functions of Prana may 
be scientifically defined as follows: Appropriation (Prana), 
Rejection (Apana), Assimilation (Samana), Distribution 
(Vyana), and Utterance (Udana). The Prana represents the 
involuntary reflex action of the organism and the Indriyas 
one aspect of its voluntary activity 

In the case of the individualized Prana, or principle 
which vitalizes the animal organism during its earth life, it 
may be said, when regarded as an independent principle, t¢ 
be a force. more subtle than-that which manifests as terres- 
trial matter which it vitalizés. In other words, according 
to this theory, the Atma gives life to the earth organisms 
through the medium of tértéstrial Prana, which is one of 
the manifestations of that Energy which issues from and is 
at base the all-pervading Atma, as Shakti. 

Atma as such has no states, but in worldly parlance we 
speak of such. So the Mandukya Upanishad® speaks of 
the four aspects (Pada) of the Brahman 

Chaitanya, or Consciousness in bodies, is immanent in 
the individual and collective gross, subtle, and causal bodies, 
and transcends them. One and the same Chit pervades and 
transcends all things, but is given different names to mark 
its different aspects in the Jiva. Chit, being immutable, 
` has itself no states ; for states can only exist in the products 
of the changing Prakriti-Shakti. From, however, the aspect 


* Kshudhakara ; lit., “ appetite-maker 


*This Upanishad gives an analysis of the states of Consciousness 
on all planes, and should be studied in connection with Gaudapada’s 
Karika on the same subject with Shamkaracharya’s Commentary on the 
latter. 
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of Jiva several states exist, which, though informed by the 
same Chit, may from this aspect be called states of con- 
8610 ५810688 

In the manifested world, Consciousness appears in three 
states (Avastha), viz.°: waking (Jagrat), dreaming (Svapna), 
and dreamless slumber (Sushupti). In the waking state the 
Jiva is conscious of external objects (Bahihprajna), and is 
the gross enjoyer of these objects through the senses 
(Sthalabhuk).? The Jiva in this state is called Jagari— 
that. is; he who takes upon himself the gross body called 
Vishva. Here the Jiva consciousness is in the gross body. 

In dreaming (Svapna) the Jiva is conscious of inner 
objects (Antahprajna), and the enjoyer of what is subtle 
(Praviviktabhuk)—that is, impressions left on the mind by 
objects sensed in the waking state. The objects of dreams 
have only an external reality for the dreamer, whereas the 
objects perceived when awake have such reality for all who 
are in that state. The mind:ceases to record fresh impres- 
sions. and works on that which has been registered in the 
waking state. 

The first (Jagrat). state is that of sense perception. 
Here the ego lives in a mental world of ideas, and the Jiva 
consciousness is in the subtle body. Both these states are 
states of duality in which multiplicity is experienced.’ 





* Described in detail post 


2 See Mandukya Upanishad (where these are analysed) with Gauda- 
pada’s Karika and Shamkaracharya’s Commentary on the same. 

* Mandukya Up., Mantra 8. Prapanchasara Tantra: Svairindriyair 
yaditma bhungte bhogan sa jagaro bhavati (Ch. XIX, Tantrik Texts, 
Vol. III). See Ishvarapratyabhijna: Sarvakshagocharatvena ya tu 
vahyataya sthita (cited by Bhaskararaya in Comm. to v. 62 of Lalita) 


* See Mandukya Up., Mantra 4. Ishvarapratyabhijna 
Manomatrapathe’ dhyakshavishayatvena vibhramat 


Spastavabdsabhavanam srishtih svapnapadam matam 
(Cited in Lalita, under ए. 118.) 


jndrahitair api tair asyanubhavo 


it क 





~ Prapanchasira Tantra 
bhavet punah svapnah 
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The third state, or that of dreamless sleep (Sushupti), 
is defined as that which is neither waking nor dreaming, 
and in which the varied experiences of the two former states 
are merged into a simple experience (Ekibhita), as the — 
variety of the day is lost in night without extinction of such 
variety. Consciousness is not objective (Bahihprajna) nor 
subjective (Antahprajna), but a simple undifferenced con- 
sciousness without an object other than itself (Prajna- 
naghana). In waking the Jiva consciousness 1s associated 
with mind and senses; in dreaming the senses are with- 
drawn; in dreamless slumber mind also is withdrawn. The 
Jiva, called Prajna, is for the time being merged in his 
causal body—that is, Prakriti inseparably associated with 
Consciousness—that is, with that state of Consciousness 
which is the seed from which-the subtle and gross bodi 
grow. The state is one of bliss. The Jiva is not conscious = ` 
of anything,’ but on awakening.preserves only the notion, — 
“ Happy I slept; I was not conscious of anything.” * This 
state is accordingly that which has as its objects the sense 
of nothingness? Whilst the two former states enjoy the 


gross and subtle objects respectively, this is the enjoyer of | 


bliss only (Anandabhuk)—that is, simble bliss without an 
object. The Lord is always the enjoyer of bliss, but in the 
first two states He enjoys bliss through objects. Here He 
enjoys bliss itself free from both subject and object.. In 
this way the Sushupti state approaches the Brahman Con- 
sciousness. But it is not that in its purity, because it, as 
the other two states are both associated with ignorance 





। *This state, when nothing in dreamt, is rarer than is generally 
supposed. | 
* 8९९ Patanjala Yoga-Sitra: Sukham aham asvapsam na तलति = 

avedisham iti smaranat 
* Abhavapratyayalambanavrittir nidra. See also Prapanchasira 


Tantra: Atmanirudyuktataya nairakulyam bhavet sushuptir ap! 
(Ch. XIX. Vol. III, of Tantrik Texts) 
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(Avidya) the first two with Vikriti, and the last with 
Prakriti. Beyond, therefore, the state there is the “ fourth” 
(Turiya). Here the pure experience called Shuddhavidya 
18 acquired through Samiadhiyoga. Jiva in the Sushupti 
state is said to be in the causal (Karana) body, and Jiva in 
the Turiya state is said to be in the great causal (Maha- 
kairana) body 

Beyond this there is, some say, a fifth state, “ beyond 
the fourth” (Turiyatita), which is attained through firmness 
in the fourth. Here the Ishvara Tattva is attained. This 
is the Unmesha® state of consciousness, of which the 

khya Tattva is the Nimesha.’ Passing beyond “the 
spotless one attains the highest equality,’ and is merged 
in the Supreme Shiva. 

The above divisions—Vishva, Taijasa, and Prajna—are 
those of the individual Jiva;:!*-But there is also the collective 
or cosmic Jiva, which is the aggregate of the individual Jivas 
of each particular staté.® 11 ‘the macrocosm these collect- 
ive* Jivas are called Vaishvanara (corresponding to the 





' Bhaskararaya in his Comm. on Lalit& says: Ata eva sushupti- 
dashipannajivopadheh kiranashariratvena turiyadashapannajivopidhhe 
mahakaranashariratvena vyavahirah 


Inasmuch as the Jiva in the Sushupti state is possessed of the 
Karanasharira (causal body) the same Jiva in the Turiya state is under- 
stood to be possessed of the Great Causal Body (Mahakaranashariratvena 
vyavaharah) 


Opening and closing of the eyes (of consciousness). The latter is 
the last stage before the perfect Shivi-consciousness is gained 


* Accounts vary in detail according as a greater or less number of 
stages of ascent are enumerated. Thus Nirvana Tantra, cited in Comm. 
to v. 48 post, says the Paramatma is the Devata in the Sa state 
and Prapanchaséra Tantra (Ch. XIX) says Jagrat is Bija, Svapna is 
Bindu, Sushupti is Nada, Turiya is Shakti, and the Laya beyond is Shanta. 


“The nature of the collectivity is not merely a summation of units, 
= a collectivity the units of which are related to one another as parts 


। organized whole ‘iranyagarbha is he who has the con- | 
makah (Bhaskararaya, op. cit., ४, 61). He is the aggregate of these Jivas, 
im.’ # 


षि i 7 
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individual Vishva body), Hiranyagarbha, and Sutratma 
(corresponding to the individual Taijasa body) ; and Ishvara 
ig the name of the collective form of the Jivas described as 
Prajna. Cosmically, these are the conscious Lords of the 
objective, subjective, and causal worlds, beyond which there 
is the Supreme Consciousness. | 
Supreme Yoga-experience and Liberation is attained by 
passing beyond the first three states of ordinary experience. 
The Yoga-process is a return-movement to the Source 
which is the reverse of the creative movement therefrom. 
The order of production is as follows: Buddhi, then Aham- 
kara, from the latter the Manas, Indriya and Tanmatra and 
from the last the Bhtta. As the seat of the Source 18 m 
the human body the cerebrum in which there 18 the great- 
est display of Consciousness, ‘the seat of Mind is between 
the eyebrows and the seats” of Matter in the five centres from 
the throat to the base of'the’spine. Commencement of the 
return movement is made here and the various kinds of 
Matter are dissolved into one another, and then into Mind 
and Mind into Consciousness as described later in Chapter 
V. To the question whether man can here and now attain 
the supreme state of Bliss, the answer in Yoga i “ves”. 


1 fhere is said to be this distinction between the two, that the 
Paramatmaé manifested as the collective Antahkarana is Hiranyagarbha, 
as the collective Prana it is called Sitratma. When manifest through 
ese two ee without differentiation it is Antaryamin. See 
haskararaya, loc. cit. —. tas. ney 58 


च, Mi । 





IV 
MANTRA 


REFERENCE is made in the Text and in this Introduction 
to Shabda, Varna, Mantra. It is said that the letters 
(Varna) of the alphabet are distributed throughout the 
bodily centres on the petals of the lotuses, as is shown on 
Plates II-VII. In each of the lotuses there is also a Seed- 
Mantra (Bija) of the Tattva of the centre. Kundalini is 
both Light (Jyotirmayi) and Mantra (Mantramayi),’ and 
Mantra 18 used in the process, of. rousing Her 
There is perhaps no subject in the Indian Shastra which 
is less understood than Mantra. The subject is so important 
a part of the Tantra-Shastra'that its other title is Mantra- 
Shastra. Commonly Orientalists and others describe 
Mantra as“ prayer,” “formule of worship,” “ mystic sylla- 
0168, ' and so forth. Mantra science may be well founded or 
not, but even in the latter case it is not the absurdity which 
some suppose it to be. Those who think so might except 
Mantras which are prayers, and the meaning of which they 
understand, for with prayer they are familiar. But such 
appreciation itself shows a lack of understanding. There is 
hing necessarily holy or prayerful about a Mantra 
Mantra is a power (Mantrashakti) which lends itself im- 
partially to any use. A man may be injured or killed by 
Mantra ;* by Mantra a kind of.union with the physical — 


iy 








1 The first is the subtle, the second the gross form. See as regards 
the subject-matter of this Chapter the Author's “ Garland of Letters”. - 
As nan | | tkarma. Sabina (0 To quote an ately ee ample — 
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Shakti is by some said to be effected ;' by Mantra in the 
initiation called Vedhadigsha there is such a transference of 
power from the Guru to the disciple that the latter swoons 
under the impuse of it;* by Mantra the Homa fire may and, 
according to ideal conditions, should be lighted ;* by Mantra 
man is saved, and so forth. Mantra, in short, isa power 
(Shakti); power in the form of Sound. The root “man” 
means “to think”. | 

The creative power of thought is now receiving increas- 
ing acceptance in the West. Thought-reading, thought- 
transference, hypnotic suggestion, magical projections (Mok- 
shana), and shields (Grahana),‘ are becoming known and 
practised, not always with good results. The doctrine is 
ancient in India, and underlies the practices to be found in 
the Tantras, some of which ate-kept in general concealed to 
Oceultist, Theosophist, eteGeneraf’J. T. Harris noticed a scorpion 
close to the foot of a Sadhu. “Don’t move,” he said: “there isa 
scorpion by your foot.” The Sadhu leaned over, and when he saw the 
scorpion he pointed at it with his fingers, on which the animal immedi- 
ately and in the presence of the General shrivelled up and died. “ You 
seem to have some powers already,” the General said ; but the Sadhu 
simply waived the matter aside as being of no importance (“China 
Jim”: “Incidents in the Life of a Mutiny Veteran,” by Major-General 
J.T. Harris, ए. 74. Heinemann), 


1 An extraordinary use to which it is put, I am informed by some 
worshippers of the Bhairava Mantra. The man projects the Mantra on 
to the woman, who then experiences the sensation of a physical union. 


The Vishnu Purana speaks of generation by will power. = 


ˆ As the Kularnava Tantra says, and as may be readily understood 
such a Guru is hard to get. The disciple who receives this initiation gets 
all the powers of his initiator. It is said that there are Gurus who can 
at once make their disciples fit for the highest aims. | 


_ ` 45 is 8 to have actually happended lately in the house of 8 
friend ake a eee at orator of mine. od A man is alleged to have lit the fuel 
without recourse to light or match Az 





= थ म bat ee 22 0 moh ws eae to which 
use ॐ | sha is put, but the knowledge of how a man may “catch” a 
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prevent misuse.' What, however, is not understood in the 
West is the particular form of Thought-science which is 
Mantravidya. Those familiar with Western presentment 
of similar subjects will more readily understand * when 1 
say that, according to the Indian doctrine here described, 
thought (like mind, of which it is the operation) is a Power 
or Shakti. It is, therefore, as real, as outer material objects. 
Both are projections of the creative thought of the World- 
thinker. The root “man,” which means ‘to think’, is also 
the root of the Sanskrit word for “ Man,” who alone of all 
creation is properly a thinker. Mantra is the manifested 

Shabdabrahman. | 
But what is Shabda or “sound”? Here the Shakta- 
Tantra Shastra follows the Mimamsa doctrine of Shabda, 
with such modifications asrare necessary to adapt it to its 
doctrine of Shakti. Sound (Shabda), which is a quality 
(Guna) of ether (Akasha), and is sensed by hearing, is two- 
fold—namely, lettered (Varnatmaka shabda) and unlettered, 
or Dhvani (Dhvanyatmaka shabda).’ The latter is caused 
by the striking of two things together, and is meaningless. 
Shabda, on the contrary, which is Anahata (a term applied 
to the Heart Lotus), is that Brahman sound which is not 
caused by the striking of two things together. Lettered 
sound is composed of sentences (Vakya), words (Pada), and 
| 1 ण the Samhita called Kularnava (not the Tantra of that name) 


Shiva, after referring to some terrible rites with the flesh of black cats, 
bats, and other animals, the soiled linen of a Chandala woman, the 
shroud of a corpse, and so forth, says: “Oh, Parvati, my head and 
limbs tremble, my mouth is dried” (Hridayam kampate mama, gatrani 
mama kampante, mukham shushyate Parvati), adding: “ One must not 
speak of it, one must not speak, one must not speak, again and again I 
say it must not be spoken of" (Na yaktavyam na vaktavyam na 
vaktavyam punah punah) । | ; “= ES 
*It is because the Orientalist and missionary know nothing of 
occultism, and regard it as Cah eS that their presentment of 
Indian teaching is so often ignorant and absurd. = = नः : 
ee This Dhvani = ~ the 3 ~ = Mantra. । । “= ma See the Author's 
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letters (Varna). Such sound has a meaning.’ Shabda 
manifesting as speech is said to be eternal.” This the 
Naiyayikas deny, saying that it is transitory. A word 18 
uttered, and itis gone. This opinion the Mimamsa denies, 
saying that the perception of lettered sound must be 
distinguished from lettered sound itself.’ Perception is 
due to Dhvani caused by the striking of the air in contact 
with the vocal organs—namely, the throat, palate and 
tongue. Before there is Dhvani there must be the striking 
of one thing against another. It is not the mere striking 
which is the lettered Shabda. This manifests it. The 
lettered sound is produced by the formation of the vocal 
organs in contact with air, which formation is in response 
to the mental movement or idea, which by the will thus 
seeks outward expression in, audible sound.* It is this 
perception which is transitory; for the Dhvani which mani- 
fests ideas in language is stich. But lettered sound, as it 
is in itself—is eternal. It*was’not produced at the moment | 
it was perceived. It was only manifested by the Dhvani. lt 
existed before, as it exists after, such manifestation, just as 
a jar in a dark room which is revealed by a flash of lightning 
is not then produced, nor does it cease to exist on its ceasing 
to be perceived through the disappearance of its manifester, 
the lightning. The air in contact with the voice organs 
reveals sound in the form of the letters of the alphabet, and 


' When the word “Ghata”™ is uttered, then there arises in the 
mind the idea of a jar. When the Mantra of a Divinity is uttered there 
arises the idea of the Deity whose name it is 


° Not as audible sounds (Dhvani), but as that which finds auditory 
expression in audible sounds. The sensible expressions are transient. 
Behind them is the eternal Logos (Shabdabrahman), whose manifesta- 
tion they are 

* Samantu tatra darshanam (“ But alike is the perception thereof”) 

‘This is only one form in which letters find sensible expression- 


Thus writing gives visual expression, and to the blind perforated dots 
give tactual expression 
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their combinations in words and sentences. The letters 
are produced for hearing by the effort of the person desiring 
` to speak, and become audible to the ear of others through 
the operation of unlettered sound or Dhvani. The latter 
being a manifester only, lettered Shabda is something other 
than its manifester. । = ¢ 
Before describing the nature of Shabda in its different 
forms of development it is necessary to understand the 
Indian psychology of perception. Ate each moment the 
Jiva is subject to innumerable influences which from all 
quarters of the universe pour upon him. Only those reach 
his Consciousness which attract his attention, and are thus 
selected by his Manas. The latter attends to one or other 
of these sense impressions, and conveys it to the Buddhi. 
When an object (Artha) is presented to the mind and 
perceived, the latter is formed-into the shape of the object 
perceived. This is called-a mental Vritti (modification), 
which it is the object रग Yoga.to suppress. The mind as 
a Vritti is thus a representation of the outer object. But 
in so far as it is such representation it is as much an object 
as the outer one. The latter—that is, the physical object— 
is called the gross object (Sthila artha), and the former or 
mental impression is called the subtle object (Stkshma 
artha). But besides the object there is the mind which 
rceives it. It follows that the mind has two aspects, in 
one of which it is the perceiver and in the other the 
perceived in the form of the mental formation (Vritti) which 
in creation precedes its outer projection, and after the 
creation follows as the impression produced in the mind 
by the sensing of a gros physical object. The mental 
impression and the physical object exactly correspond, for 
the physical object is, in fact, but a projection of the — 
cosmic imagination, though it has the same reality as the 
mind has; no more and no less. The mind is thus both» 
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cognizer (Grahaka) and cognized (Grahya), revealer (Praka« 
shaka) and revealed (Prakashya), denoter (Vachaka) and 
denoted (Vachya). When the mind perceives an object it 
is transformed into the shape of that object. So the mind 
which thinks of the Divinity which it worships (Ishta- 
devata) is at length, through continued devotion, trans- 
formed into the likeness of that Devataé. By allowing the 
Devata thus: to occupy the mind for long it becomes as 
pure as the Devata. This is a fundamental principle of 
Tantrik Sadhana or religious practice. The object perceived 
is called Artha, a. term which comes from the root “ Ri,” 
which means to get, to know, to enjoy. Artha is that which 
18 known, and which therefore is an object of enjoyment. 
The mind as Artha—that is, in the form of the mental 
impression—is a reflection 6f_the outer object or gross 
Artha. As the outer object)is Artha, so is the interior 
subtle mental form which corresponds to it. That aspect 
of the mind which cognizes’is called Shabda or Nama 
(name), and that aspect in which it is its own object or 
cognized is called Artha or Ripa (form). The outer physical 
object of which the latter is, in the individual, an im- 
pression is also Artha or Ripa, and spoken speech is the 
outer Shabda. Subject and object are thus from the Mantra 
aspect Shabda and Artha—terms corresponding to the 
Vedantic Nama and Ripa, or concepts and concepts ob- 
jectified. As the Vedanta says, the whole creation is Nama 
and Ripa. Mind is the power (Shakti), the function of 
which is to distinguish and identify (Bhedasamsargavritti 
re) ti) 

Just as the body is causal, subtle and gross, so is Shabda, 
of which there are four states (Bhava), called Para, Pash- 
yanti, Madhyama and Vaikhari—terms further explained in 
Section V of this Introduction. Para sound is that which 

exists on the differentiation of the Mahabindu before actual 
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manifestation. This is motionless causal Shabda in Kunda- 
lini in the Mualadhara centre of the body. That aspect of it 
in which it commences to move with a general—that is, 
non-particularized—motion (Samanya-spanda) is Pashyanti, 
whose place is from the Maladhara to the Manipira Chakra, 
the next centre. It is here associated with Manas. These — 
represent the motionless and first moving Ishvara aspect of — 
Shabda. Madhyama sound is associated with Buddhi. It 
18 Hiranyagarbha Shabda (Hiranyagarbhariipa) extending 
from Pashyanti to the heart. Both Madhyama sound, which 
is the inner “naming” by the cognitive aspect of mental 
movement, as also its Artha or subtle (Sakshma) object 
(Artha), belong to the mental or subtle body (Sakshma or 
Linga sharira). Perception is dependent on distinguishing 
and identification. In the,perception of an object that part 
of the mind which identifies and distinguishes, or the cogniz- 
ing part, is subtle Shabda,and that part of it which takes 
the shape of the object (a:shape which corresponds with the 
outer thing) is subtle Artha. The perception of an object is 
thus consequent on the simultaneous functioning of the mind 
in its twofold aspect as Shabda and Artha, which are in 
indissoluble relation with one another as cognizer (Grahaka) 
_ and zed (Grahya). Both belong to the subtle body. 
In creation Madhyama Shabda first appeared. At that 
moment there was no outer Artha. Then the cosmic mind 
projected this inner Madhyama Artha into the world of 
sensual experience, and named it in spoken speech (Vaikhari 
Shabda). The last or Vaikhari Shabda is uttered speech 
developed in the throat issuing from the mouth. This is 
Virat Shabda. Vaikhari Shabda is therefore language or 
gross lettered sound. Its corresponding Artha is the physical 
or gross object which language denotes. This belongs to the 
gross body (Sthiila sharira). Madhyam: is mental 
movement or ideation in its cogniti 
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Artha is the mental impression of the gross object. The inner 
thought-movement in its aspect as Shabdartha, and con- 
sidered both in its knowing aspect (Shabda) and as the subtle 
known object (Artha), belong to the subtle body (Sukshma 
sharira). The cause of these two is the first general move- 
ment towards particular ideation (Pashyanti) from the 
motionless cause, Parashabda, or Supreme Speech. Two 
forms of inner or hidden speech, causal and subtle, accom- 
panying mind movement, thus precede and lead up to spoken 
language. The inner forms of ideating movement constitute 
the subtle, and the uttered sound the gross, aspect of 
Mantra, which is the manifested Shabdabrahman. 

The gross Shabda, called Vaikhari or uttered speech, 
and the gross Artha, or the physical object denoted by that 
speech, are the projection ‘of the subtle Shabda and Artha 
through the initial activity ofthe Shabdabrahman into the 
world of gross sensual percept tion. Therefore in the gross 
physical world Shabda méans' language—that is, sentences, 
words and letters, which are the expression of ideas and 
are Mantra. In the subtle or mental world Madhyama 
Shabda is the mind which “ names” in its aspect as cognizer, 
and Artha is the same mind in its aspect as the mental object 
of its cognition. It is defined to be the outer in the form of 
the mind. It is thus similar to the state of dreams (Svapna) : 
as Parashabda 18 the causal dreamless (Sushupti) and Vai- — 
khari the waking (Jagrat) state. Mental Artha is a Sam- 
skara, an impression left on the subtle body by previous ex- 
perience, which is recalled when the Jiva re-awakes to world 
experience and recollects the experience temporarily lost in 
the cosmic dreamless state (Sushupti) which is dissolution 
(Mahapralaya). What is it which arouses this Samskara? 
As an effect (Karya) it must have a cause (Karana). This 
Karana is the Shabda or name (Nama), subtle or gross 
corresponding to that particular Artha. When the word 





MANTRA 91 


‘‘Ghata ” is uttered this evokes in the mind the image of an 
object—a jar—just as the presentation of that object does. 
In the Hiranyagarbha state Shabda as Samskara worked to 
evoke mental images. The whole world is thus Shabda and 
Artha—that is, name and form (Nama Ripa). Those two 
are inseparably associated. There is no Shabda without 
Artha or Artha without Shabda. The Greek word Logos 
also means thought and word combined. There is thus a 
double line of creation, Shabda and Artha, ideas and langu- 
age together with their objects. Speech, as that which is 
heard, or the outer manifestation of Shabda, stands for the 
Shabda creation. The Artha creation are the inner and 
outer objects seem by the mental or physical vision. From 
the cosmic creative standpoint the mind comes first, and 
from it is evolved the physical world according to the 
ripened Samskaras, which led/to the existence of the parti 
cular existing universe. Therefore the mental Artha precedes 
the physical Artha, which-is.an-evolution in gross matiter of 
the former. This mental state corresponds to that of dreams 
(Svapna) when man lives in the mental world only. After 
creation, which is the waking (Jagrat) state, there is for the 
individual an already existing parallelism of names and 
objects. 

Uttered speech is a manifestation of the inner naming 
or thought. This thought-movement is similar in men of 
all races. When an Englishman or an Indian thinks of an 
object, the image is to both the same, whether evoked by 
the object itself or by the utterance of its name Perhaps 
for this reason a thought-reader whose cerebral centre 1s 
en rapport with that of another may read the hidden 
“ speech "—that is, the thought of one whose spoken speech 
he cannot understand. Thus, whilst the thought-movement 
is similar in all men, the expression of it as Vaikharl = 
Shabda differs. According to tradition, there was-once 8 — 
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universal language. According to the Biblical account, 
this was so before the confusion of tongues at the Tower 
of Babel. Nor is this unlikely when we consider that 
difference in gross speech is due to difference of races 
evolved in the course of time. If the instruments by, and 
conditions under, which thought is revealed in speech were 
the same for all men, then there would be but one language. 
But now this is not so. Racial characteristics and physical 
conditions, such as the nature of the vocal organs, climate, 
inherited impressions, and so forth, differ. Therefore, so 
also does language. But for each particular man speaking 
any particular language the uttered name of any object is 
the gross expression of his inner thought-movement. It 
evokes that movement and again expresses it. It evokes 
the idea and the idea is Consciousness as mental operation 
That operation can be so mtensified as to be itself creative 
This is Mantra-chaitanya. ~ 

From the above account’ it will be understood that 
when it is said that the “letters” are in the six bodily 
Chakras, it is not to be supposed that it is intended to 
absurdly affirm that the letters as written shapes, or as the 
uttered sounds which are heard by the ear, are there. The 
letters in this sense—that is, as gross things—are manifested 
only in speech and writing. This much is clear. But the 
precise significance of this statement is a matter of great 
difficulty. There is, in fact, no subject which presents more 
difficulties than Mantravidya, whether considered generally 
or in relation to the particular matter in hand. In the first 
place, one must be constantly on guard against falling into 
a possible trap—namely, the taking of prescribed methods 
of realization for actualities in the common sense of that 
term. The former are conventional, the latter are real 
Doubts on this matter are increased by some variations in the 
descriptive accounts. Thus in some Ganesha is the Devata 
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of the Muladhara. In the Text here translated it is Brahma. 
Similarly this Text gives Dakini in the Maladhara as the 
Devata of the Asthi Dhatu (bony substance). When sitting 
in the prescribed Asana (posture), the bones are gathered up 
around this Chakra, and, moreover, from it as the centre of 
the body the bones run up and downwards. Another ac- 
count, however, given to me places Devi Shakini here 
Mistakes have also to be reckoned with, and can only be 
ascertained and rectified by a comparison of several MSS." 
Again, four letters are said to be on the petals of the 
Muladhara Lotus—namely, Va, Sha, Sha, and Sa. Why 
are these said to be there? Various statements have been 
made to me. As there are certain letters which are ascribed 
to each form of sensible matter (Bhiita), it seems obvious 
to suggest that the Earth letters (Parthiva varna) are in 
the Earth centre. But an-examination on this basis does 
‘not bear the suggestion out. ‘Next, it is said that the letters 
have colours, and the letters.of.a,particular colour are allo- 
cated to the lotuses of the same colour. The Text does 
not support this theory. It has been said that certain 
letters derive from certain Devatas. But the letters pro- 
duce the Devata, for these are the Artha of Mantra as 
Shabda. I have been also told that the letters are placed 
according to their seat of pronunciation (Uckcharana). But 





2This account, which may be compared with that of the Text, is 
as follows 
Bone (Asthidhatu) : Maladhara chakra : Devi Shakini 
Fat (Medadhatu): Svadhishthana chakra; Devi Kakini 
Flesh (Mamsadhatu) : Manipira chakra; Devi Lakini 
Blood (Raktadhatu) : Anahata chakra ; Devi Rakini 
Skin (Tvakdhatu) : Vishuddha chakra ; Devi Dakini 
Marrow (Majjadhatu) : Ajna chakra ; Devi Hakini 
In the Sahasrara Padma are all Dhatus beginning with Shukra 
(semen) 


2Thus in the text given me, from which I quote, the four letters 
of the Maladhara are given as Va, Sha, Sha and La, The latter should, 
recording to other accounts, be 
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it is replied that the Miladhara is the common source of 
this (Uchcharanasthana) for all Again, it is said that 
the letters on the petals are Bijas or seed-mantras of all 
activities (Kriya) connected with the Tattva of the centre, 
each letter undergoing variations according to the vowels.” 
All beings in Prithivi (Earth) Tattva, should be meditated 
upon in the Malidhara. Here are therefore (as we might 
expect), the organs of feet (Padendriya), the action of 
walking (Gamanakriya), smell (Gandha), the quality of 
Prithivi, the sense of smell (Ghrana), Nivritti Kala,’ and 
Brahma (Lord of the Tattva). But we are also told that 
the letters Va, Sha, Sha, and Sa are the Atma and Bijas 
of the four Vedas,’ of the four Yugas,° of the four oceans,’ 
which are therefore called Chaturvarnatmaka, or in the 
self of the four letters. {018 true that the four Vedas are 
in, and issue from, Parashabda, the seat of which 18 the | 
Maladhara. For Veda in its primary sense is the world 
as idea in the mind ofthe creative Brahman, portions of 
which have been revealed to the Rishis (seers) and embodied 
in the four Vedas. But why should Va be the seed of the 
Rigveda, Sha of the Yajurveda, and so forth? The ritual 
explanation, as given in the Rudrayamala (xiv. 73, xv. 2, 
xvi. 1, 2) is that the petal Va is Brahma (Rajoguna); 
and is the Bija of Rik; Sha is Vishnu (Sattivaguna), and 


ee 





: This is true, but nevertheless there may be special seats of pro- 
nunciation for each letter or class of letters. As apparently supporting 


this suggestion it'may be noted that the vowel sounds are placed in the _ 


throat centre, and Ha and Ksha above. । 

21am informed that the subject is dealt with in detail in the 
Kundalinikalpataru, and in particular in the Adhyaitmasagara, neither 
of which MSS. have I yet seen. क | 

* 866 Author's “Studies in the Mantra Shastra” (Kalas of the 
Shaktis). Samana Vaywis also located here. ~ teh 

+ Va of Rik, Sha of Yajus, Sha of Sama and Sa of Atharva Veda. 

3 The four ages—-Satya, Treta, Dvapara and Kali. 

* Of Sugarcane juice, wine, ghee (Ghrita), milk, = 
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Sha, being Pundarikatma, is the Bija of Yajus; Sha is 
Rudra (Tamoguna), and is the Bija of Sama, Sa is the Bija 
of Atharva, as it is the Bija of Shakti.' These four are in 
Parashabda in Muladhara. It seems to me (so far as my 
studies in the Shastra have yet carried me) that the details 
of the descriptions of the centres are of two kinds. There 
are, firstly, certain facts of objective and universal reality. 
Thus, for example, there are certain centres (Chakra) in the 
spinal column. The principle of solidity (Prithivi Tattva) 
‘s in the lowest of such centres, which as the centre of the 
body contains the static or potential energy called Kunda- 
lini Shakti. The centre as a lotus is said to have four 
petals, because of the formation and distribution of the 
Yoga-nerves* (Nadi) at that particular point. Solidity is 
denoted aptly by a cube, which is the diagram (Yantra) of 
that centre. The consciousness of that centre as Devata 
is also aptly borne on an élephant, the massive solidity of 
which is emblematical of the solid earth principle (Prithivi). 
The forces which go to the making of solid matter may, by 


the Yogi, be seen as yellow. It may be that particular 


substances (Dhatu) of the body and particular Vritti quali- 
ties) are connected with particular Chakras, and so forth. 
There are, however, another class of details which have 
possibly only symbolical reality, and which are placed be- 
fore the Sadhaka for the purposes of instruction and 
meditation only. The letters as we know them—that is, 
` 88 outer speech—are manifested only after passing through 





2 See Rudrayamala XVII, where priority is given to Atharva as 
dealing with Achara of Shakti. From Atharva arose Sima, from Sama, 
Yajus, and from the latter Rik. | | 

?The term “nerve” is used for ‘default of another equivalent. 


r 


These Nadis, called Yoga-Nadis, are not, like the Nadis of physiology, = 


el things, but subtle channels along which the life-force works im | 
published as the seventh volume of 
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the throat. They cannot therefore exist as such in the 
Chakras. But they are said to be there. They are there, 
not in their gross, but in their subtle and causal forms. It 
is these subtle forms which are called Matrika. But as 
such forms they are Shabda of and as ideating movements, 
or are the cause thereof. Consciousness, which is itself 
(Svaripa) soundless (Nih shabda), in its supreme form 
(Para-shabda) assumes a general undifferentiated movement 
(Samanya-spanda), then a differentiated movement (Vishe- 
sha-spanda), issuing in clearly articulate speech (Spashta- 
tara-spanda). The inner movement has outer correspondence 
with that issuing from the lips by the aid of Dhvani. This 


is but the Mantra way of saying that Consciousness moves 


as Shakti, and appears as subject (Shabda) and object 
(Artha) at first in the subtle*form of Mind and its contents 
generated by the Samskaras,and then in the gross form 
of language as the expression of ideas and of physical 
objects (Artha), which the creative or Cosmic Mind projects 
into the world of sensual experience to be the source of 
impressions to the individual experiencer therein. It is true 
that in this sense the letters, as hidden speech or the seed 
of -outer speech, are in the Chakras, but the allocation of 
particular letters to particular Chakras is a matter which, 
if it has a real and not merely symbolical significance, must 
receive the explanation given in my “‘ Shakti and Shakta”. 

In each of the Chakras there 18 8180 a Bija (seed) Mantra 





of each of the Tattivas therein. They are the seed of the , 


Tattva, for the latter springs from and re-enters the form- 
er. The Natural Name of anything is the sound which 
is produced by the action of the moving forces which con- 
stitute it. He therefore, it is said, who mentally and vocally 
utters with creative force the natural name of anything, 


brings into being the thing which bears that name. Thus 


“Ram” is the Bija of fire in the Manipira Chakra, This 


Ae = as. \ + 
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Mantra ^“ Ram ` is said to be the expression in gross sound 
(Vaikhari Shabda) of the subtle sound produced by the forces 
constituting fire. The same explanation is given as regards 
“Lam” 111 the Maladhara, and the other Bijas in the other 
Chakras. The mere utterance,’ however, of “Ram” or 
any other Mantra is nothing but a movement of the lips. 
When, however, the Mantra 18 “ awakened ” * (Prabudha)— 
that is, when there is Mantra-chaitanya (Mantra-conscious- 
ness)—then the Sadhaka can make the Mantra work. Thus 
in the case cited the Vaikhari Shabda, through its vehicle 
रशा, is the body of a power of Consciousness which 
enables the Mantrin to become the Lord of Fire.” How- 
ever this may be, in all cases it is the creative thought 
which ensouls the uttered sound which works now in man's 
small “magic,” just as jit. first worked in the “grand 
magical display” of the, World creator. His thought was 
the aggregate, with creativespower, of all thought. Hach 
man is Shiva, and canattain’His power to the degree of 
his ability to consciously realize himself as such. For 
various purposes the Devatés are invoked. Mantra and 
Devata& are one and the same. A Mantra-Devata is Shabda 
and Artha, the former being the name, and the latter the 
Devata whose name it is. By practice (Japa) with the 


'The mind must in worship with form (Sakara) be centred on the 
Deity of ‘Worship (Ishtadevata) ; and in Yoga on the light form (Jyotir 
mayarupa). It is said, however, that mere repetition of a Mantra with 
out knowing its meaning will produce some benefit or that which arises 
from devotion. The subject of natural Name is dealt with in the 
author’s “ Garland of Letters ” 


* Thought is not then only in the outer husk, but is vitalized 
through its conse centre. 


Some attain these powers through worship (Upasana) of Agni 
Vetala, a Devayoni; some of Agni Himself. The former process, which 
requires 12,000 Japa, is given in Shavara-tantra. In the same way 
objects are said to be moved, though at a distance from the operator 
by the worship of Mac i Devi. A higher state of development १ | 
dispenses with all outer agents, 9 a 
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Mantra the presence of the Devata is invoked. Japa or 
repetition of Mantra 18 compared to the action of a man 
shaking a sleeper to wake him up. The two lips are Shiva 
and Shakti. Their movement is the coition (Maithuna) 
of the two. Shabda which issues therefrom is in the 
nature of Seed or Bindu. The Devata thus produced is, 
as it were, the “son” of the Sadhaka. It is not the 
Supreme Devata (for it is actionle ss) who appears, but in 
all cases an emanation produced by the Sadhaka for his 
benefit only.! In the case of worshippers of Shiva a Boy- 
Shiva (Bala Shiva) appears, who is then made strong by 
the nurture which the Sadhaka gives to his creation. The 
occultist will understand all such symbolism to mean that 
the Devata is a form of the consciousness of the Sadhaka 
which the latter arouses afd strengthens, and gains good 
thereby. It is his conscidusness which becomes the boy 
Shiva, and when strengthened the full-grown Divine power 
itself. All Mantras are in the body as forms of conscious- 
ness (Vijnana-ripa). When the Mantra is fully practised it 
enlivens the Samskara, and the Artha appears to the mind, 
Mantras are thus a form of the Samskara of Jivas, the 
Artha of which becomes manifest to the consciousness 
which is fit to perceive it. The essence of all this is— 
concentrate and vitalise thought and will power. But for 
such a purpose a method is necessary—namely, language 
and) determined varieties of practice according to the end 
sought. These, Mantravidya (which explains what Mantra 
is) also enjoins. 

The causal state of Shabda is called Shabdabrahman— 
that is, the Brahman as the cause of Shabda and Artha. 
The unmanifest (Avyakta) power or Shabda, which is the 





——— रोद 


2 Daas (Sun-God) be invoked, it is an emanation which comes 
and then goes back to the sun. ~ = 
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cause of manifested Shabda and Artha, uprises on the differ- 
entiation of the Supreme Bindu from Prakriti in the form 
of Bindu through the prevalence of Kriya’ Shakti. Avyakta 
Rava or Shabda (unmanifested sound) is the principle of 
sound as such (Nada-matra) that is, undifferentiated sound 
not specialized in the form of letters, but which is, through 
creative activity, the cause of manifested Shabda and 
Artha.’ It is the Brahman considered as all-pervading 
Shabda, undivided, unmanifested, whose substance is Nada 
and Bindu, the proximate creative impulse in Parashiva 
and proximate cause of manifested Shabda and Artha.’ It 
18 the eternal partless Sphota* which is not distinguished 
into Shabda and Artha, but is the Power by which both 
exist and are known. Shabda-brahman is thus the kinetic 
_ideating aspect of the undifferentiated Supreme Conscious- 
ness of philosophy, and the-Saguna Brahman of religion. 
It is Chit-shakti vehicled~by undifferentiated Prakriti- 
shakti—that is, the creative aspect of the one Brahman who 
is both transcendent and formless (Nirguna), and immanent 


` ' See, v. 12: Sharada | 
Kriyishaktipradhinayah shabdashabdartha-karanam 
Prakriter binduripinyah shabdabrahmabhavat param 
In plain English this means, in effect, that increasing activity in 
the Consciousness about to create (Bindu) produces that state in which 
it is the cause of subject and object, as mind and matter 


“Tena shabdartharipa-vishishtasya shabda-brahmatvam avadha- 
ritam (Pranatoshini, 13) 


° See Pranatoshini, p. 10: Raghava Bhatta, Comm. v. 12, Ch. I, 





| nmukha-paramashiva-prathamollasamatram akhando vyak- 
to nadabindumaya eva vyapako brahmatmakah shabdah 


` Sphota, which is derived from Sphut, to open (as a bud does) 
that by which the particular meaning of words is revealed. The letters 
singly, and therefore also in combination, are non-significant. A word 
is not the thing, but that through which, when uttered, there is cogni- 
tion of the thing thereby denoted. That which denotes the thing 
denoted is a disclosure (Sphota) letters. This Sphota 
is eternal Shabda. 
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and with form (89608). As the Hathayogapradipika 
says:° ^ Whatever is heard in the form of sound 18 Shakti 
The absorbed state (Laya) of the Tattvas (evalutes of 
Prakriti) is that in which no form exists.’ So long as there 
is the notion of Ether, so long is sound heard. The sound- 
less is called Parabrahman or Paramatma.” * Shabdabrah 
man thus projects itself for the purpose of creation into 
two sets of movement—namely, firstly, the Shabda (with 
mental vibrations of cognition) which, passing through the 
vocal organs, become articulate sound: and, secondly, 
Artha movements denoted by Shabda-in the form of all 
things constituting the content of mind and the objective 
world. These two are emanations from the same Conscious 
Activity (Shakti) which is the Word (Vak or “ Logos ”), 
and are in consequence essentially the same. Hence the 
connection between the two-is permanent. It is in the 
above sense that the universe.is.said to be composed of the 
letters. It is the fifty’ letters of the Sanskrit alphabet 
which are denoted by the garland of severed human heads 
which the naked ˆ Mother, Kali, dark like a threatening rain- 
cloud, wears as She stands amidst bones and carrion beasts 


'It is to be noted that of five Bhatas, Akasha and Vayu belonging 
to the formless division (Amirtta), and the remaining three to the form 
division (11१४६). The first is sensed by hearing. Shabda is vibration 
for the ear as name. Agni, the head of the second division, is sensed as 
form (Ripa). Artha is vibration to the eye (mental or physical) as form 

7 Ch. IV, vv. 101, 102 


* Yatkinchin nadaripena Shriyate shaktir eva 88 
Yas tattvanto nirakarah sa eva parameshvarah 

“Tavad akashasamkalpo yavachchhabdah pravartate 
Nihshabdam tatparam brahma paramatmeti giyate 


° Sometimes given as fifty-one 


¢ She is so pictured because She is beyond Maya (Mayatita). She is 
the “ Bewilderer of all” by Her Maya, but is Herself unaffected thereby: 
This Kali symbolism is explained in the Svaripa-vyakhya of the ` Hymn 
to Kali” (Karpiradi Stotra) which I have published as Vol. IX of 
Tantrik Texts 
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and birds in the burning-ground on the white corpse-like 
(Shavariipa) body of Shiva. For it is She who “ slaughters ` 
—that is, withdraws all speech and its objects into Herself 
at the time of the dissolution of all things (Mahapralaya).’ 
Shabdabrahman is the Consciousness (Chaitanya) in all crea- 
tures. It assumes the form of Kundali, and abides in the 
ody of all breathing creatures (Prani), manifesting itself by 
letters in the form of prose and verse.” In the sexual 
symbolism of the Shakta Tantras, seed (Bindu)* issued 
upon the reversed union* of Mahakala and Mahakali, which 
seed, ripening in the womb of Prakriti, issued as Kundali 
in the form of the letters (Akshara). Kundali as Maha- 
matrikasundari has fifty-one coils, which are the Matrikas or 
subtle forms of the gross letters or Varna which is the 
Vaikhari form of the Shabda at the centres. Kundali when 
with one coil is Bindu; with two, Prakriti-Purusha; with 
three, the three Shaktis’ (Ichehha, Jnana, Kriya) and three 
Gunas (Sattva, Rajas, Tanias); with the three and a half 
She is then actually creative with Vikriti; with four She 
is the Devi Ekajata, and so on to Shrimatrikotpattisundari 
with fifty-one coils.’ In the body, unmanifested Parashabda 
is in Kundali Shakti. That which first issues from it is in 
the lowest Chakra, and extends upwards through the rest 
as Pashyanti, Madhyama and Vaikhari Shabda. When 





‘The same symbolism is given in the description of the Heruka in 
the Buddhist Demchog Tantra 


* Chaitanyam sarvabhitanim shabdabrahmeti me matih 
Tat prapya kundalirapam praninam dehamadhy 
Gomes ee gadyapadyadi-bhedatah. (Sharada Tilaka 





* The term Bindu also means a drep as of semen 
` Viparita maithuna. Shakti is above Shiva, and moving on and in 


" Shaktisamgama Tantra, first Ullasa Utpattikhanda.- When with 
the ten coils She is the well-known Dashamahavidya. ~ | 





coition with Him because She is the active and He the inert Couscious- _ | 
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Shakti first “sees”? She is Parama Kala’ in the mother-form 
(Ambikarupa), which is supreme speech (Para vak) and 
supreme peace (Parama 8108778). She “sees” the manifest- 
ed Shabda from Pashyanti to Vaikhari. The Pashyanti’* 
state of Shabda is that in which Ichchha Shakti (Will) in the 
form of a goad* (Amkushakara) is about to display the uni- 
verse, then in seed (Bija) form. This is the Shakti Vama. 
Madhyama Vak, which is Jnana (knowledge), and in form 
of a straight line (Rijurekha), is Jyeshtha Shakti. Here 
there is the first assumption of form as the Matrika (Matri- 
katvam upapanna), for here is particular motion (Vishesha- 
spanda). The Vaikhari state is that of Kriya Shakti, 
who is the Devi Raudri, whose form is triangular’ and 
_ that of the universe. As the former Shakti produces the 
subtle letters of Matrika ;which are the Vasana, so this 
last is the Shakti of 116 -&1088 letters of words and their 
objects. These letters are the Garland of the Mother issuing 
from Her in Her form..as.Kundalini Shakti, and absorbed 
by Her in the Kundalini-yoga here described. 


‘The first movement in creation, called ikshana (“ seeing” 
Veda. To see is to ideate. | ~ 

४ Paramié=supreme or first. Kala=Vimarsha-Shakti of Atma 
She is, as such, the first cause of all the letters. 

` Pashyanti=She who “ sees” (Ikshana), ` 

‘Here the crooked line (Vakrarekha) comes first, and the straight 
pecan Possibly this may be the line rising to form the triangular 
pyramid. | | 


5 So called bddan 
So ¢ vause she “vomits forth” the universe (Vamanat 
vamai iti). | € universe (Vamanat 
च Shringat KA 
dimensions. | 





hat. is, a triangular pyramidal figure of three 


ideating Cosmic Consciousness. 


"That is, Samskara or revived impression, which is the seed of the 
` Yoginihridaya Tantra. Samketa I. wo | 


V 
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AT this stage we are in a position to pass to a consideration 
of the Chakras, which may shortly be described as subtle 
centres of operation in the body of the Shaktis or Powers 
of the various Tattvas or Principles which constitute the 
bodily sheaths. Thus the five lower Chakras from Mala- 
dhara to Vishuddha are centres of the Bhitas, or five forms 
of sensible matter. The Ajna and other Chakras in the 
region between it and the Sahasrara are centres of the Tattvas 
constituting the mental sheaths, whilst, the Sahasrara or 
thousand-petalled lotus at.the top of the brain, is the bliss- 
ful abode of Parama Shiva-Shakti which is the state of pure 
Consciousness 

A description of the Chakras involves, in the first place, 
an account of the Western anatomy and physiology of the 
central and sympathetic nervous systems; secondly, an 
account of the Tantrik nervous system and Chakras; and, 
lastly, the correlation, so far as that is possible, of the two 
systems on the anatomical and physiological side, for the 
rest is in general peculiar to Tantrik occultism 

The Tantrik theory regarding the Chakras and Sahas- 
rara 18 concerned on the physiological side, or Bhogayatana 
aspect, with the central spinal system, comprising the brain 
or encephalon, contained within the skull, and the spinal 
cord, contained within the vertebral column (Merudanda). 
It is to be noted that, just as there are five centres (Chakras) 


hereinafter described the vertebral col umn itself is divided 
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into five regions, which, commencing from the lowest, are the 
coccygeal, consisting of four imperfect vertebra, often united 
together into one bone called the coccyx; the sacral region, 
consisting of five vertebre united together to form a single 
bone, the sacrum; the lumbar. region, or region of the loins, 
consisting of five vertebree ; the dorsal region, or region of the 
back, consisting of twelve vertebrie ; and the cervical region, 
or region of the neck, consisting of seven vertebre. As 
exhibited by segments, the cord shows different characteris- 
tics in different regions. Roughly speaking, these corres- 
pond to the regions which are assigned to the governing 
control of the Maladhara, Svadhishthana, Manipira, Ana- 
hata and Vishuddha centres, or Chakras or Lotuses (Padma). 
The central system has relation with the periphery through 
the thirty-one spinal and jtwelve cranial nerves, which are 
both afferent and efferentor sensory and motor, arousing 
sensation or stimulating action. Of the cranial nerves, the 
last six arise from the spinal bulb (medulla), and the other 
six, except the olfactory and optic nerves, from the parts of 
the brain just in front of the bulb. Writers of the Yoga and 
Tantra schools use the term Nadi, by preference, for nerves. 
They also, it has been said, mean cranial nerves when they 
speak of Shiras, never using the latter for arteries, as is done 
in the medical literature." It must, however, be noted that 
the Yoga Nadis are not the ordinary material nerves, but 
subtler lines of direction along which the vital forces go. 
The spinal nerves, after their exit from the in¢ervertebral 
foramina, enter into communication with the gangliated 
cords of the sympathetic nervous system, which lie on each | 
side of the vertebral column. The spinal cord extends in 
= 1 Dr. Brojendranath Seal, p. 337, Appendix to Professor Benoy 
Kumar Sarkar’s “Positive Background of Hindu Sociology”. The 
word Dhamani is also used for nerve. It is to be noted, however, that 


the present work uses Shiras for other than cranial nerves, for in v- I 
it calls Id& and Pingala Nadis or Shiras. 
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the case of man from the upper border of the 87188, below 
the cerebellum, passing into the medulla, and finally opening 
into the fourth ventricle of the brain, and descends to the 
second lumbar vertebra, where it tapers to a point, called 
the filum terminale. I am told that microscopic investi- 
gations by Dr. Cunningham have disclosed the existence of 
highly sensitive grey matter in the filwm terminale which 
was hitherto thought to be mere fibrous cord. This is of 
importance, having regard to the position assigned to the 
Mualadhara and the Serpent Power. It is continued in this 
for a variable distance, and there ends blindly. Within 
the bony covering is the cord, which is a compound of 
grey and white brain matter, the grey being the inner of 
the two, the reverse of the position on the encephalon. The 
cord is divided into two;symmetrical halves, which are 
connected together by a conmmissure in the centre of which 
there is a minute canal” called the central spinal canal 
(wherein is the Brahmiandadi);which is said to be the 
remnant of the hollow tube from which the cord and brain 
were developed.! This canal contains cerebro-spinal fluid. 
The grey matter viewed longitudinally forms a column 
extending through the whole length of the cord, but the 
width is not uniform. There are special enlargements in 
the lumbar and cervical regions which are due mainly 
the greater amount of grey matter in these situations 
But throughout the whole cord the grey matter is specially 
abundant at the junctions of the spinal nerves, so that a 
necklace arrangement is visible, which is more apparent in 
the lower vertebrates, corresponding to the ventral gang- 
lionic chain of the invertebrates.” The white matter = 
consists of tracts or columns of nerve fibres. At the upper 
der of the atlas, or first cervical vertebra, the spinal — 
1 See Ferrier’s “ Func ions of the Brain | 2s Lae . 
<. ee io न 
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cord passes into the medulla oblongata below the cerebellum. 
The centre canal opens into the fourth ventricle of the 
brain. The cerebellum is a development of the posterior 
wall of the hindermost of the three primary dilatations of 
the embryonic cerebro-spinal tube, the fourth ventricle 
constituting the remnant of the original cavity. Above 
this is the cerebrum, which with the parts below it is an 
enlarged and greatly modified upper part of the cerebro- 


spinal nervous axis. The spinal cord is hot merely a 


conductor between the periphery and the centres of sensa- 
tion and volition, but is also an independent centre or 
group of centres. There are various centres in the spinal 
cord which, though to a considerable extent autonomous, 18 
connected together with the higher centres by the assoclat- 
ing and longitudinal tract$0f the spinal cord.’ All the 
functions which are ascribed- primarily to the spinal centres 
belong also in an ultimate sense to the cerebral centres. 
Similarly, all the “ Letters”’-whieh exist distributed on the 
petals of the lotuses exist in the Sahasrara. The centres 
influence not only the muscular combinations concerned 
in volitional movements, but also the functions of vascular 
innervation, secretion, and the like, which have their 
proximate centres in the spinal cord. The cerebral centres 
are said, however, to control these functions only in relation 
with the manifestations of volition, feeling, and emotion ; 
whereas the spinal centres with the subordinate sympathetic 
system are said to constitute the mechanism of unconscious 
adaptation, in accordance with the varying conditions of 


of stimuli which are essential to the continued existence 


- — = = 


of the organism. The medulla, again, is also both 
a path of communication between the higher centres 


and the periphery and an independent centre regulating 


functions of the greatest importance in the system. 
+ See Ferrier’s Functions of the Brain,’ p. 80. 
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It is to be noted that the nerve fibres which carry motor 
impulses descending from the brain to the spinal cord cross 
over rather suddenly from one side to the other on their 
way through the spinal bufb (medulla), a fact which has 
been noted in the Tantras in the description of the Mukta 
Triveni. The latter is connected by numerous afferent and 
efferent tracts with the cerebellum and cerebral ganglia. 
Above the cerebellum is the cerebrum, the activity of which 
is ordinarily associated with conscious volition and ideation 
and the origination of voluntary movements. The notion 
of Consciousness, which is the introspective subject-matter 
of psychology, must not, however, be confused with that of 
physiological function. There is therefore no organ of con- 
sciousness, simply because “Consciousness ” 18 not an 
organic conception, and has nothing to do with the physio- 
logical conception of energy; Whose inner introspective side 
it presents.! Consciousness'-in itself is the Atma. Both 
mind and body, of which=latter: the brain is a part, are 
veiled expressions of Consci ousness, which in the case of 
atter is so veiled that it has the appearance of uncon- 
sciousness. The living brain is constituted of gross sensible 
matter (Mahabhita) infused by Prana or the life -principle. 
Its material has been worked up so as to constitute a suit- 
able vehicle for the expression of Consciousness in the form 
of Mind (Antahkarana). As Consciousness is not a property 
of the body, neither is it a mere function of the brain. The 
fact that mental consciousness is affected or disappears 
with disorder of the brain proves the necessity of the latter 
for the expression of such consciousness, and not that con- 
sciousness is inherent alone in brain or that it is the 
property of the same. On each side of the vertebral column 
there is a chain of ganglia connected with nerve fibre, called 


' Auguste Forel’s “ Hygiene of Nerves and Mind,” p-95- == 


॥ 
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the sympathetic cord (Idd and Pingala), extending all the 
way from the base of the skull to the coccyx This is in 
communication with the spinal cord. It is noteworthy that 
there is in the thoracic and lumbar regions a ganglion of 
each chain corresponding with great regularity to each 
spinal nerve, though in the cervical region many of them 
appear to be missing; and that extra large clusters of ner 
vous structure are to be found in the region of the heart, 
stomach and lungs, the regions governed by the Anahata, 
Manipara, and Vishuddha, respectively, the three upper of 
the five Chakras hereinafter described. From the sym- 
pathetic chain on each side nerve fibres pass to the viscera 
of the abdomen and thorax. From these, nerves are also 
given off which pass back into the spinal nerves, and others 
which pass into some of the cranial nerves ; these are thus 
distributed to the bloodvéssels of the limbs, trunk, and 
other parts to which the spinal or cranial nerves go. The 
sympathetic nerves chiefly carry-impulses which govern the 
muscular tissue of the viscera and the muscular coat of 
the small arteries of the various tissues. It is through the 
sympathetic that the tone of the blood vessels is kept up 
by the action of the vaso-motor centre in the spinal bulb. 
The sympathetic, however, derives the impulses which 10 
distributes from the central nervous system ; these do not 
arise in the sympathetic itself. The impulses issue from 
the spinal cord by the anterior roots of the spinal nerves, 
and pass through short branches into the sympathetic © 
chains. The work of the sympathetic systems controls and 
influences the circulation, digestion and respiration.’ 

The anatomical arrangement of the central nervous 
system is excessively intricate, and the events which take 
place in that tangle of fibre, cell and fibril, are, on the other 


* See Foster and Shore’s `" Physiology,” pp. 206, 207. 
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hand, even now almost unknown.’ And so it has been 
admitted that in the description of the physiology of the 
central nervous system we can as yet do little more than 
trace the paths by which impulses may pass between one 
portion of the system and another, and from the anatomical 
connections deduce, with more or less probability, the nature 
of the physiological nexus which its parts form with each 
other and the rest of the body.? In a general way, however, 
there may (it is said) be reasons to suppose that there are 
nervous centres in the central system related in a special 
way to special mechanisms, sensory, secretory, or motor, 
and that centres, such as the alleged genito- spinal centre, 
for a given physiological action exist in a definite portion of 
the spinal cord. It is the subtle aspect of such centres as 
expressions of Consciousness (Chaitanya) embodied in 
various forms of Maya Shakti which is here called Chakra. 
These are related through intétmediate conductors with the 
gross organs of generation, inicturition, digestion, cardiac 
action, and respiration in ultimate relation with the Mala- 
dhara, Svadhishthana, Manipira, Anahata, and Vishuddha 
Chakras respectively, just as tracts have been assigned in 
the higher centres as being 17 special, even if not exclusive, 
relation with various perceptive, volitional, and ideative 
processes, 

With this short preliminary in terms of modern Western 
physiology and anatomy, I pass to a description of the 
hakras and Nadis (nerves), and will then endeavour to 
correlate the two systems. - 

The conduits of Pranik or vital force are the nerves 
called Nadi, which are reckoned to exist in {00088708 17 {16 
body. “ As in the leaf of the Ashvattha tree (Ficus religiosa), = 








—r 





__1 “Manual of Physiology,” by G.N. Stewart, 5th edition, p. 657 (1906). 
a Ibid 7 धका = | + 
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there are minute fibres, so is the body permeated by Nadis. 
Nadi is said in v. 2 to be derived from the root nad, or motion. 
For here the Prana or Life Principle moves. The Bhita- 
shuddi Tantra speaks of 72,000, the Prapanchasara Tantra 
of 300,000, and the Shiva Samhita of 350,000; but of these, 
whatever be their total extent, only a limited number are of 
importance. Some are gross Nadis, such as the physical 
nerves, veins and arteries, known to medical science. But 
they are not all of this gross or physical and visible character. 
They exist, like all else, in subtle forms, and are known as 
Yoga Nadis. The latter may be described as subtle channels 
(Vivara) of Pranik or vital energy. The Nadis are, as stated, 
the conduits of Prana. Through them its solar and lunar 
currents run. Could we see them, the body would present 
the appearance of those maps-which delineate the various 
ocean currents. They are the paths along which Pranashakti 
goes. They therefore belong to the vital science as life- 
element, and not to the’medical Shastra (Vaidyashastra) 
Hence the importance of the Sadhana, which consists of the 
physical purification of the body and its Nadis. Purity of 
body is necessary if purity of mind is to be gained in its 
extended Hindu sense. Purification of the Nadis is perhaps 
the chief factor in the preliminary stages of this Yoga ; for 
just as their impurity impedes the ascent of Kundali Shakti, 
their purity facilitates it. This is the work of Pranayama 
(ष. post) 

Of these Nadis, the principal are fourteen, and of these 
fourteen Ida, Pingala, and Sushumna are the chief. Of 
these three, again, Sushumna is the greatest, and to it all 
others are subordinate ; for by the power of Yoga (Yogabala) 
Prana is made to go through it, and, passing the Chakras, 


ययय 








1 Shandilya Up., Ch. I, where the Nadis are given and their purifica- == 


tion spoken of; Dhyanabindu Up.; and as to Sushumna see Mand 
brahmana Up., First Brahmana. 
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leave the body through the Brahmarandhra. It is situate 
in the interior of the cerebro-spinal axis, the Merudanda, or 
spinal column, in the position assigned to its interior canal, 
and extends from the basic plexus, the Tattvik centre called 
the Mualadhara, to the twelve-petalled lotus in the pericarp 
of the Sahasrara Padma, or thousand-petalled lotus. With- 
in the fiery red Tamasik Sushumna is the lustrous Rajasik 
Vajra or Vajrini Nadi, and within the latter the pale nectar- 
dropping Sattvik Chitra or Chitrini. The interior of the 
latter is called the Brahma Nadi. The first is said to be 
fire-like (Vahnisvartpa), the second sun-like (Sairyasvaripa), 
and the third moon-like (Chandrasvaraipa).' These are the 
threefold aspect of the Shabdabrahman. The opening at 
the end of the Chitrini Nadi is called the door of Brahman 
(Brahmadvara), for through. it the Devi Kundali enters to 
ascend.’ It is along thisrlast-mentioned Nadi, known as 
the Kula Marga and the “Royal Road,” that the Shakti. 
Kundalini is led in the procéess’hereafter described. 

Outside this nerve are the two Nadis, the pale Ida or 
Shashi (Moon) and the red Pingala or Mihira (Sun), which 
are connected with the alternate breathing from the right 
to the left nostril and vice versa. The first, which is 
“feminine” (Shaktirnpa) and the em bodiment of nectar 

(Amritavigraha), is on the left; and the second, which is 

` > Hence She is called in the Lalita-Sahasranama (४. 106) Maladha- 
rambujaradha. Fire, Sun and M are aspects of the differentiated 
Parabindu or Kamakala (v. ante). See the Chapter on Sun, Moon and 
Fire in “ Garland of Letters ”. 

*The sun generally represents poison, and the moon nectar 
(Shandilya Up., Ch. I). Both were obtained at the churning of the 
ocean, and represent the upbuilding and destructive forces of Nature. 

‘The Hindus have long known that breathing is done through one 
nostril for a period of time and then through the other. In Prana- । 
ya to make the breathing change one nostril is closed. Butthe = = 
skilled Yogi can shift the breathing at his will without closing a nostril 
with his fingers. At the moment of death breathing is through both 
nostrils at one and the same time. . 9 












क 
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“ masculine `` as being in the nature of Rudra (Raudramika), 
is on the right. They both indicate Time or Kala, and 
Sushumna devours Kala. ' For on that path entry is made 
into timelessness. The three are also known as Ganga 
(Ida), Yamuna (Pingala) and Sarasvati (Sushumna), after 
the names of the three sacred rivers of India. The Muala- 
dhara is the meeting-place of the three “rivers,” and hence 
is called Yuktatriveni. Proceeding from the Adhara lotus, 
they alternate from right to left and left to right, thus going 
round the lotuses. According to another account, their 
position is that of two bows on either side of the spinal 
cord, An Indian medical friend tells me that these are not 
discrepant accounts, but represent different positions 
according as Ida and Pingala exist inside or outside the 
spinal cord, When they weach the space between the eye- 


brows known as the Ajna°Chakra, they enter the Sushumna, ` 


making a plaited knotof three’called Muktatriveni. The 
three “ Rivers,” which are again united at this point, flow 
separately therefrom, and for this reason the Ajna Chakra 
is called Muktatriveni. After separation, the Nadi which 
proceeded from the right testicle goes to the left nostril, 
and that from the left testicle to the right nostril. It 
has been said that the distinction made between the heat- 
ing “Sun” and cooling “ Moon” 18 that which exists be- 


tween the positive and negative phases of the same subject- | 


matter, positive and negative forces being present in every 
form of activity. Pingala is thus, according to this view, 
the conduit of the positive solar current, and Ida of the 
negative lunar current. There are also, as we have seen, 
interior solar and lunar Nadis in the fiery Sushumna where 
the two currents meet. These are all but microcosmic 


shipped in the Madanagara—viz., Chandri, Sauri, Agneyi, repre 
the sun, moon and fire Sia ° 


* Similarly, there are three Nadis which in Latadsidhana are wore 
) essen 
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instances of the vaster system of cosmic matter, every 
portion of which is composed of three Gunas (Trigunitmaka) 
and the threefold Bindus, which are Sun, Moon, and Fire, 

As regards nerve cords and fibres, cranial and spinal 
nerves, and the connected sympathetic nerves, Dr. Bro- 
jendranath Seal says: “ With the writers on the Yoga, all 
the 8107188, and such of the Dhamanis as are not vehicles © 
of vital current, metabolic fluid, lymph, chyle, or blood, are 
cranial nerves, and proceed from the heart through the 
spinal cord to the cranium. These cranial nerves include 
pairs for the larynx and the tongue, for the understanding 
and use of speech, for the raising and lowering of the 
eyelids, for weeping, for the sensations of the special senses, 
etc., a confused and unintelligent reproduction of Sushruta’s 
classification. But the enumeration of the spinal nerves 
with the connected sympathétic chain and ganglia is a 
distinct improvement on the-old anatomists.” ’ 

। He then continues :“* Fhe Sushumna is the central cord 

in the vertebral Column (Brahmadanda or Meru), The 
two chains of sympathetic ganglia on the left and right are 
named 148 and Pingala respectively. The sympathetic 
nerves have their main connection with Sushumna at the 
solar plexus (Nabhi chakra). Of the seven hundred nerve 
cords of the sympathetic spinal system (see Sangitaratné- 
kara), the fourteen most important are: ” 

“1. Sushumna, in the central channel of the spinal 
cord. 2. Ida, the left sympathetic: chain, stretching from 
under the left nostril to below the left; kidney in the form 
of a bent bow. 3. Pingala, the corresponding chain on 





` ए. 340, Appendix to Professor Sarkar’s ‘‘ Positive Background 
of Hindu Sociology,” subsequently published in his "ˆ Positive Sciences 
of the Hindus The author annexes a plan which attempts to give 


a rough idea of the relative position of the principal nerves of the — 


sympathetic spinal system 


Some of these are referred to in the present work: see y. 1. 
8 


ह 
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the right. 4. Kuha, the pudic nerve of the sacral plexus, 
to the left of the spinal cord. 5. Gandhari, to the back 
of the left sympathetic chain, supposed to stretch from 
below the corner of the left eye to the left leg. It was evi- 
dently supposed that some nerves of the cervical plexus 
came down through the spinal cord and joined on to the 
great sciatic nerve of the sacral plexus. 6. Hastijihva, to 
the front of the left sympathetic chain, stretching from 
below the corner of the left eye to the great toe of the left 
foot, on the same supposition as before. Pathological facts 
were believed to point to a special nerve connection between 
the eyes and the toes. 7. Sarasvati, to the right of Su- 
shumna, stretching up to the tongue (the hypoglossal nerves 
of the cervical plexus). 8. Pusha, to the back of the right 
sympathetic chain, stretching from below the corner of the 
right eye to the abdomen (a connected chain of cervical and 
lumbar nerves). 9. Payasvimi, between Pisha and Saras- 
vati, auricular branch of..the cervical plexus on the left. 
10. Sankhini, between Gandhari and Sarasvati, auricular 
branch of the cervical plexus on the left. 11. Yashasvini, 
to the front of the right sympathetic chain, stretching from 
the right thumb to the left leg (the radial nerve of the bra- 
chial plexus continued on to certain branches of the great 
sciatic). 12. Varuna, the nerves of the sacral plexus, 
between Kuht and Yashasvini, ramifying over the lower 
trunk and limbs. 13. Vishvodara, the nerves of the lumbar 
plexus, between Kuha and Hastijihva, ramifying over the 
lower trunk and limbs. 14. Alambusha, the coccygeal 
nerves, proceeding from the sacral vertebre to the urino- 
genitary organs.” * | 





' Citing Sangitaratnakara, Shlokas 144-156; also the Yogarnava 
Tantra. This account has in parts been criticized by an Indian medical 
friend, who tells me that it is in those parts influenced too much 
by Western physiology. | Mane 
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The Tattvas in the body pervaded by Prana have 
certain special centres of predominance and influence 
therein, which are the Chakras (centres or circles or regions) 
or Padmas (lotuses) of which this work is a description. 

Inside the Meru, or spinal column, are the six main 
centres of Tattvik operation, called Chakras or Padmas, 
which are the seats of Shakti, as the Sahasrara above is the 
abode of Shiva.’ These are the Maladhara, Svadhishthana, 
Manipara, Anahata, Vishuddha and Ajna, which in the 
physical body are said to have their correspondences in the 
principal nerve plexuses and organs, commencing from 
what is possibly the sacro-coccygeal plexus to the “ space 
between the eyebrows,” which some identify with the pineal 
gland, the centre of the third or spiritual eye, and others 
with the cerebellum. The Chakras 2 themselves are, how- 
ever, as explained later, centres of Consciousness (Chaitanya) 
as extremely subtle force (Shakti); but the gross regions 
which are built up by their, coarsened vibrations, which 
are subject to their infltiéncé; and with which loosely and 
inaccurately they are sometimes identified, have been said 
to be various plexuses in the trunk of the body and the 
lower cerebral centres mentioned. In the portion of the 
body below the Mualadhara are the seven lower worlds, 
Patala and others, together with the Shaktis which support 
all in the universe 

The first centre, or Mualadhara Chakra, which is so 
called from its being the root of Sushumna where Kundali 
rests, is at the place of meeting of the Kanda (root of all 
the Nadis) and the Sushumna Nadi, and is in the region 
midway between the genitals and the anus. It is thus the 


` Varaha Up., Ch. प्र. | 
See Ch. पए, Varaha Up. and Dhyanabindu Up. and Ch. IL, 
Yogakundali Up 
Derived from Mala (root) and Adh&ra (support) 


—~ 
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centre of the body for men.’ By this and similar state- 
ments made as regards the other lotuses, it is not meant 
that the Chakra proper is in the region of the gross body 
described, but that it is the subtle centre of that gross 
region, such centre existing in the spinal column which 
forms its axis. The reader must bear this observation in 
mind in the descriptions of the Chakras, or an erroneous 
notion will be formed of them. This crimson Milaidhara 
108 ˆ is described as one of four petals, the Vrittis of which 
are the four forms of bliss known as Paramananda, Sahaja- 
nanda, Yogananda and Virananda.* On these four petals 
are the golden letters Van (व), Sham (a), Sham (षं), and Sam 
(सं). Each letter in its Vaikhari form is a gross manifesta- 


tion of inner or subtle Shabda. On the petals are figured 
the letters, which are each a-Mantra, and as such a Devatia. - 


The petals are configurat ions made by the position of the 


Nadis at any particular centre, and are in themselves 


Pran labon 


Pranashakti manifested by Pranavayu in the living body. 





When that Vayu departs they cease to be manifest. Each 


letter is thus a particular Shabda or Shakti and a surround- 
ing (Avarana) Devata of the Principal Devataé and its 
Shakti of the particular Chakra. As Shakti they are 
manifestations of Kundali and in their totality consti- 
tute Her Mantra body, for Kundali is both light (Jyotir- 


ayi) and Mantra (Mantramayi). The latter is the gross 


or Sthila aspect of which Japa is done. The former is 


, ` Shandilya Up., Ch. I, = where also the centres for birds and other 
animals are given. In some diagrams (Kashmir “ Nadichakra’ ’) Kundali 
is represented above the position given in the Text. 

9 This and other lotuses hang head downwards except when Kundali 
passes through them, when they turn upwards. 

^ — ५८ a (see post) denoting four forms of bliss 
are not given in the text here translated, but in Tarkdlankara’s Com- 
mentary to the Mahanirvana Tantra. । न < 

‘In this and other cases meditation is done from the right Dak : 

‘ | 6 . is done from the right (Dak- 
shinavartena). See श. Shat-chakra-niriipana cited as 8.N. भ 
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the Sakshma or subtil aspect which is led up to in Yoga. 
Their specific enumeration and allocation denote the differ- 
entiation in the body of the total Shabda. This Lotus 
is the centre of the yellow Prithivi, or “Earth” Tattva, with 
108 quadrangular Mandala, the Bija or Mantra of which 
Tattva is Lam (ठ). 
At this centre is the Prithivi Tattva, the Bija of which 
s “La,” with Bindu or the Brahma-consciousness presiding 
over this centre or ^“ Lam ” which is said to be the expression 
in gross (Vaikhari) sound of the subtle sound made by the 
vibration of the forces of this centre. So, again, the subtle 
Tejas Tattva and its Bija Ram is in the Manipira Chakra, 
and the gross fire known as Vaishvanara is in the physical 
belly, which the subtle centre governs. This Bija represents 
in terms of Mantra the Tattva regnant at this centre, and its 
essential activity. With the: symbolism used throughout 
this work, Bija is said to 06 seated on the elephant Airavata, 
which is here located. This.and the other animals figured in 
the Chakras are intended to denote the qualities of the Tattvas 
there regnant. Thus, the elephant is emblematic of the 
strength, firmness, and solidity, of this Tattva of “ Earth ” 
They are, further, the vehicles (Vahana) of the Devatas 
there. Thus in this Chakra there is the seed-mantra (Bija) 
of Indra, whose vehicle is the elephant Airavata. The 
Devata of this centre is, according to the Text, the creative 
Brahma, whose Shakti is Savit There also is the Shakti 
known as Dakini,* who, as also the other Shaktis, Lakini and 
the rest, which follow, are the Shaktis of the Dhatus or bodily 


‘The Dhyadnabindu Up, associates the Bijas with the five Pranas 
Th Lam ” is associated with Vyana. 


* The Creator is called Savita because He creates 


se Who, according to Sammohana Tantra, Ch. II, acts as keeper of 
e door, 
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substances' assigned to this and the other centres. Here 
is the “female” triangle or Yoni known as Traipura, which 
is the Shaktipitha, in which is set the “male ” Shivalinga 
known as Svayambhu, of the shape and colour of a young 
leaf, representing, as do all Devis and Devas, the Maya- 
Shakti and Chit-Shakti, aspects of the Brahman as mani- 
fested in the particular centres (vv. 4-14). The Lingas are 
four—Svayambhu, Bana, Itara, Para. According to the 
Yoginihridaya Tantra* (Ch. I), they are so called because 
they ,lead to Chit. They are the Pithas, Kamaripa and the 
rest because they reflect Chit (Chitsphurattadharatvat) 
They are Vrittis of Manas, Ahamkara, Buddhi, Chitta. To 
the first three are assigned certain forms and colours— 
namely, yellow, red, white, triangular, circular; as also 
certain letters—namely, the'sixteen vowels, the consonants 
Ka to Ta (soft), and Tha to Sa. Para is formless, colourless 
and letterless, being the collectivity (Samashti) of all letters 
in the form of bliss. The Traipura is the counterpart in the 
Jiva of the Kamakala of the Sahasrara. The Devi Kunda- 
lini, luminous as lightning, shining in the hollow of this lotus 
like a chain of brilliant lights, the World-bewilderer who 
maintains all breathing creatures,’ lies asleep coiled three 
and a half times + round the Linga, covering with Her head 
the Brahmadvara.’ ४ 

The Svadhisthaina Chakra is the second lotus proceeding _ 
upwards, and is, according to the commentary, so called = 
after Sva or the Param Lingam.’ It is a vermilion lotus 





' Viz., chyle, blood, flesh, fat, bone, marrow, seed. 
* Yoginihridaya Tantra, Ch. I. 
* See v. 49, 3. N 


‘These correspond with the three and a half Bindus of which the 
Kubjika Tantra speaks. See ante 


° Entrance to the Sushumna 


* For another definition see Dhyanabindu Up., where all the Chakras 
are named. Another derivation is ` own abode” (of Shakti). — ` 
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of six petals placed in the spinal centre of the region at the 
root of the genitals. On these petals are the letters like 
lightning: Bam ब), Bham (मै), Mam (मै), Yam (चै), Ram @, 
Lam (@). “ Water’ (Ap) is the Tattva of this Chakra, 
which is known as the white region of Varuna. The Tattvik 
Mandala is in the shape of a crescent moon ' (Ardhenduripa- 
lasitam). The Bija of water (Varuna) 18 ^ प्रक्षा, This, 
the Varuna Bija, is seated on a white Makara* with a noose 
in his hand. Hari (Vishnu) and Rakini Shakti of furious 
aspect, showing Her teeth fiercely, are here (vv. 14—18). 
Above it, at the centre of the region of the navel, is 
the lotus Maniptira (Nabhipadma), so called, according to 
the Gautamiya Tantra, because, owing to the presence of 
the fiery Tejas, it is lustrous as a gem (Mani).* [t is a lotus 
of ten petals on which are_the letters Dam (¢), Dham (2), 
Nam (i), Tam (त), Tham, (4)).Dam (द), Dham (वै), Nam (नो, 
Pam (पी, Pham (क). This-is-the triangular region of the 
Tejas Tattva. The triangle»hasthree Svastikas, The red 
Bija of fire, “Ram” is seated on a ram, the carrier of 
Agni, the Lord of Fire. Here is the old red Rudra smeared 
with white ashes, and the Shakti Lakini who as the Devata 
of this digestive centre is said to be “fond of animal food, 
and whose breasts are ruddy with the blood and fat which 
drop from Her mouth”. Lakini and the other special 
Shaktis of the centres here named are the Shaktis of the 
Yogi himself—that is, Shaktis of the Dhatus assigned to 


‘The diagrams or mandalas symbolic of the elements are also 
given, as here stated, in the first chapter of the Sharada Tilaka and in 
the Vishvasara Tantra, cited at p. 25 of the Pranatoshini, with the 
exception that, according to the Vishbasaéra Tantra, the Mandala of 
water is not a crescent, but eight-cornered (Ashtasra). Diffe rent 
Tantras give different descriptions. See Sharada, Ch. 1. 


* An animal like an alligator. See Plate 3. 


*For another derivation, derived from Samaya worship, see Com- 
mentary on the Lalita-Sahasranima, vv. 88, 89. = ` 
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each of his bodily centres, and concentration on this centre 
may involve the satisfaction of the appetites of this Devata. 
The Shaktis of the higher centres are not meat-eaters. From 
these three centres the gross Virat, waking body, is evolved 
(vv. 19—21). | 

Next above the navel lotus (Nabhipadma) is the Ana- 
hata, in the region of the heart, which is red like a Ban- 
dhiika flower, and is so called because it is in this place that 
Munis or Sages hear that “sound (Anahata shabda) which 
comes without the striking of any two things together,” or 
the “sound” of the Shabdabrahman, which is here the 
Pulse of Life. For it is here that the Purusha (Jivatma) 
dwells. This lotus is to be distinguished from the Heart 
Lotus of eight petals, which is represented in the place 
below it, where in mentalyworship the Patron Deity 
(Ishtadevata) is meditated upon. (See Plate V.) Here 18 
the Tree which grants,.all..desires (Kalpataru) and the 
jewelled Altar (Manipitha) beneath it. As the Vishvasara 
Tantra cited in the Pranatoshini says: ‘‘ Shabdabrahman is 
said to be Deva Sadashiva. That Shabda is said to be in the 
Anahatachakra. Anahata is the great Chakra in the heart 
of all beings. Omkara is said to be there in association with 
the three Gunas.” 1 The Mahasvachchhandra Tantra says:” 
“The great ones declare that Thy blissful form, O Queen, 
manifests in Anahata, and is experienced by the mind 
invard-turned of the Blessed Ones, whose hairs stand on 
end and whose eyes weep with joy.” This is a lotus of ten 


` ए. 10 
Shabdabrahmeti tam praha 85151186 devah saddshivah 
_Anahateshu chakreshu sa shabdah parikirttnate 
Anahatam mahachakram hridaye sarvajantushu 
Tatra omkara ityukto gunatraya-samanvitah 


*Cited by Bhaskararaya’s Comm. on Lalita, y, 121, on the title of 


the Devi as Nadaripa&; and in v. 218, where she is described as Nada 
rapini, referring also to Yoginihridaya Tantra, 


THE CENTRES OR LOTUSES (CHAKRA, PADMA) 121 


petals with the vermilion letters Kam (कं), Kham (ख), Gam 
गं), Gham (घ), Ngam @, Cham (चै), Chham @), Jam (जं), Jham 
@), Nyam (जी), Tam @, Tham @. This is the centre of the 
Vayu Tattva. According to ए, 22, the region of Vayu is 
six-cornered (that is formed by two triangles, of which one 
is inverted), and its colour that of smoke by reason of its 
being surrounded by masses of vapour.’ Its Bija “ Yam ' 
is seated on a black antelope which is noted for its fleetness, 
and is the Vahana of “ Air” (Vayu), with its property of 
motion. Here are Isha, the Overlord of the first three 
Chakras; the Shakti Kakini garlanded with human bones, 
whose “‘heart is softened by the drinking of nectar” ; and 
the Shakti in the form of an inverted triangle (Trikona), 
wherein is the golden Bana Linga, joyous with a rush of 
desire’ (Kamodgamollasita), and the Hamsa as Jivatma, 
like “the steady flame of-aJamp in a windless place’ 
(vv. 22—27). The Atma is-so-described because, just as the 
flame is undisturbed bythe» wind, so the Atma is in itself 
unaffected by the motions of the world.’ 

The seventeenth verse of the Ananda-Lahari mentions 
that the Devatis Vashini and others are to be worshipped 
in the two last-mentioned Chakras. Vashini and others are 
eight in 71 पा) 061. 

(1) Vashini, (2) Kameshvari, (8) Modini, (4) Vimala, 
(5) Aruna, (6) Jayini, (7) Sarveshvari, and (8) Kali or 
Kaulini. These are respectively the Presiding Deities of 
the following eight groups of letters ; (1) अ to अः, 16 letters ; 

1 According to the Sharada, Ch. I (and to the same effect Prapan 
chasara Tantra), the colours of the Bhitas are as follows: Akasha 
(ether) is transparent (Svachchha) ; Vayu (air) is black (Kri 


) 
(fire) is red (Rakta); Ap (water) is white (Sveta) ; and Prithivi (earth) 
is yellow (Pita) 
This steady, still, state is that of the Atma assuch. See Mandala- — | 
brahmana Up., Brah as IT, IT Ploy 
 * Pandit Ananta Shastri’s Ananda-Lahari, pp. 47, 48 and translation ot 
of same by A. Avalon, ‘ Wave of Bliss =, + 
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(2) क to ङ, 5 letters; (3) च to ज, 5 letters ; (4) = to ण, 5 letters; 
(5) त to न, 5 letters; (6) प to म, 5 letters; (7) 4 to 4, 4 letters; 
(8) च to क्ष or @, 5 letters. 

The other beings in ए. 17 of Ananda-Lahari refer to the 
twelve Yoginis, who are (1) Vidyayogini, (2) Rechika, (3) 
Mochika, (4) Amrita, (5) Dipika, (6) Jnana, (7) Apyayani, 
(8) Vyapini, (9) Medha, (10) Vyomartipa, (11) Siddhirapa, 
and (12) Lakshmiyogini. 

These twenty Deities (eight Vashinis and twelve Yogi- 
nis) are to be worshipped in Maniptra and Anahata centres. 
In respect of this, the Commentator quotes a verse from the 
Taittiriyaranyaka, and gives a description of these Deities, 
their respective colours, place, and so forth. 

At the spinal centre of the region at the base of the 
throat (Kantha-mila) is the Vishuddha Chakra or Bha- 
ratisthana,’ with sixteen peta etals of a smoky purple hue, 
on which are the sixteen vowels with Bindu. thereon— 
that is, (अ), Am @i),Im ©, In &, Um ॐ), Um ॐ, 
Rim @), Rim (के, Lrim (द), Lrim च), Em (ए), Aim रै) Om (ओं), 
Aum (ओँ), and the two breathings Am @), Ah (अः). According 
to the Devibhigavata (VII. 35), the Chakra is so called 
because the Jiva is made pure (Vishuddha) by seeing the 
Hamsa. Here is the centre of the white circular Akasha 
or Ether Tattva, the Bija of which is “Ham”. Akasha 
is dressed in white and mounted on a white elephant. Its ^ 
Mandala is in the form of a cirle.’ Here 18 Sadashivain 
his androgyne or Arddhanarishvara Marti, in which half 
the body is white and the other half gold. Here also is the 
white Shakti Shakini, whose form is light (Jyotihsvartpa). 
Here, too, is the lunar region, “the gateway of the great 






- That is, abode of the Devi of speech. 
ae i This is sometimes represented as a circle with a number of dots 
in 10, for, as the Prapanchasara Tantra says, Akasha has innumerable 
Sushira—that is, Chhidra, or sai Spaces between its substance. It is be- = 
‘cause of its interstitial character that things exist.in space, _ 7 
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Liberation’. It is at this place that the Jnani ^ sees the 
three forms of time” (Trikaladarshi). As all things are 
in the Atma, the Jnani who has realized the Atma has seen 
them (vv. 28-31). Above the Vishuddha, at the root of the 
palate, is a minor Chakra called Lalana, or in some Tantras 
Kala Chakra, which is not mentioned in the works here 
translated. It is a red lotus with twelve petals bearing the 
following Vritti or qualities: Shraddha (faith), Santosha 
(contentment), Aparadha (sense of error), Dama (self- 
command), Mana (anger),! Sneha (affection), Shuddhata- 
(purity), Arati (detachment), Sambhrama (86181011), 
Urmi (appetite). (ए. post.) 

Before summarising the previous description, it is to 
be here observed that the Commentator Kalicharana states 
the principle of this Yoga to be that that which is grosser is 
merged into that which is, more-subtle (Sthulanam sukshme 
layah). The grosser are-lower in the body than the more 
subtle. The gross which.are.in.and below the Maladhara or 
connected with it are—(1) the Prithivi Tanmatra ; (2) the 
Prithivi Mahabhiita; (8) the nostrils with their sense of 
smell, which is the grossest of the senses of knowledge 
(Jnanendriya), and which is the quality (Guna) of the Prithivi 
Tanmatra; and (4) the feet, which are the grossest of the 
senses of action (Karmendriya), and “ which have Prithivi 
(earth) for their support”. Here the nostrils are classified as 
the grossest of the Jnanendriyas, because therein is the sense 
which perceives the quality (Guna) of smell of the grossest 
Tanmatra (Gandha), from which is derived the Prithivi 
Sthila Bhata. Thus the Jnanendriyas have a relation with 

This term is generally applied to cases arising between two persons 
who are attached to one another, as man and wife 

` Usually understood as affection towards those younger or lower 


than oneself 
| Through reverence or respect 





Or it may refer to the six which shnically called nu— 
that is, hunger, thirst, sorrow, ignorance (moha), decay, and death. 
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the Tanmatras through their Gunas (qualities), for the 
perception of which these senses exist. In the case, how- 
ever, of the senses of action (Karmendriya), no such relation 
appears to exist between them and the Tanmatras. In the 
order of successive merging or Laya, the feet occur in the 
same grade as earth, hands in the same grade as water, 
anus in the same grade as fire, penis in the same grade as 
air, and mouth in the same grade as ether ; not, apparently, 
because there is any direct relation between earth and feet, 
water and hands, fire and anus, and so forth, but because 
these organs are in the same order of comparative subtlety 
as earth, water, and fire, and so forth. Hands are supposed 
to be subtler agents than feet; the anus! a subtler agent 
than the hands; the penis a subtler agent than the anus; 
and the mouth a subtler agent than the penis. This is 
also the order in which jthesej agents are situated in the 
body, the hands coming second! because they find their place 
between the feet and the.anus. when the 8 are given 
their natural vertical positions. It is to be remembered in 
this connection that the Tantras here follow the Samkhya, 
and state the scheme of creation as it occurs also in the 
Puranas, according to which the Jnanendriyas and Kar- 
mendriyas and the Tanmatras issue from different aspects 
of the threefold Ahamkara. There is a relation between 
the senses and the Tanmatras in the created Jiva, according 
to the Vedanta, for the senses are related to the Tanmatras, 
but the order, in that case, in which the senses occur is 
different from that given in this work. For, according to 
the Vedantik scheme, earth is related to the sense of smell 
and penis; water to the sense of taste and anus ; fire 
to the sense of sight and feet ; alr to the sense of 
touch and hands; and ether to the sense of hearing 

` At first sight this might appear not to be so, but the importance 


of the anus is well known to medical experts, its sensitivity having even 
given rise to what has been called a “ Psychology of the anus”. 


ष 
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and mouth. Another explanation, seemingly artificial, how- 
ever, which has been given, is as follows: The feet are asso- 
ciated with “ Earth ” because the latter alone has the power 
of support, and the feet rest on it. “‘ Water” is associated 
with the hands because in drinking water the hand is used. 
The word Pani, which means hands, is derived from the 
root Pa, to drink (Piyate anena iti pani). “Fire” is 
associated with the anus because what is eatien is consumed 
by fire in the stomach, and the residue is passed out through 
the anus, whereby the body becomes pure. “ Air” is asso 
ciated with the penis because in procreation the Jivatma as 
Prana Vayu throws itself out through the penis. And so the 
Shruti says: “Atma itself is reborn in the son” (Atmavai 
jayate putrah). “Ether” is associated with the mouth 
because by the mouth sound is uttered, which is the Guna 
(quality) of ether (Akasha). — 

Hitherto we have dealt with the comparatively gross 
Tattvas. According to this work, the twenty grosser 
Tattvas are associated (45) as’in the following table: 
Centre in which dissolved Grosser Tattvas 
1. Maladhara ... Gandha (smell) Tanmatra ; Prithivi Tattva 

| (earth); the Jnanendriya of smell ; 1 the 

अ Karmendriya of feet. 
2. Svadhishthana ... Rasa (taste) Tanmatra; Ap Tattva (water); 
| the Jnanendriya of taste; the Karmen- 


driya of hands. 7 
3. Manipira .. Ripa (sight) Tanmatra ; Tejas Tattva 


(fire); the Jnanendriya of sight; the 


oe Karmendriya of anus. 
4. Anahata ... Sparsha (touch) Tanm itra; Vayu Tattva 
| (air); the Jnanendriya of touch; the 
Karmendriya of penis. 


5. Vishuddha =... Shabda (sound) Tanmatra; Akasha Tattva = 
(ether); the Jnanendriya of hearing; — 
---- the Karmendriya of mouth. \ त 
’The nose is a centre at which sexual excitement may be aroused 


or subdued. Though the reproductive organ is higher up than the 
Maladhara the sexual force ultimately proceeds from | 


og 
latter. 


ह 9.६) ~ = ॥ 8 170 the atter, ॥। । 
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It will be observed that with each of the elements is 
associated an organ of sensation (Jnanendriya) and action 
(Karmendriya). In Chapter II of the Prapanchasara Tantra 
it 18 said: ‘“ Ether 18 in the ears, air in the skin, fire in the 
eye, water in the tongue, and earth in the nostrils.” The 
Karmendriyas are possibly so arranged because the Tattvas 
of the respective centres in which they are placed are, as 
above stated, of similar grades of subtlety and grossness 
As explained below, each class of Tattvas is dissolved in 
the next higher class, commencing from the lowest and 
srossest centre, the Muladhara. So far the Tattvas have 
been those of the “ matter” side of creation. 

Progress is next made to the last or Ajna Chakra, in 
which are the subtle Tattvas of Mind and Prakriti. The 
Chakra is so called becauseit is here that the command 
(Ajna) of the Guru is receiyed-from above. It is a lotus of 
two white petals between the eyebrows, on which are the 
white letters Ham (ह), and’ Ksham क्ष). This exhausts the 
fifty letters. It will have been observed that there are fifty 
petals and fifty letters in the six Chakras. In the pericarp 
is the great Mantra “Om”. Each Lotus has either two or 
four more petals than the one immediately below it, and 
the number of the petals in the Vishuddha Chakra is the 
sum of the preceding differences. Here are Paramashiva 
in the form of Hamsa (Hamsa-rapa), Siddhakali, the white 
Hakini Shakti “elated by draughts of ambrosia,”’ the in- 
verted triangle or Yoni (Trikona), and the Itara Linga, 
shining like lightning, which is set in it. The three 
_ Lingas are thus in the Maladhara, Anahata, and Ajna Chakras 
respectively ; for here at these three ‘Knots’ or Brahma- 
granthis the force of Maya Shakti is in great strength. And 
this is the point at which each of the three groups of Tattvas 
associated with Fire, Sun, and Moon, converge.’ The 
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phrase ‘‘ opening the doors” refers to passage through these 
Granthis. Here in-the Ajna is the seat of the subtle Tat- 
tvas, Mahat and Prakriti. The former is the Antahkarana 
with Gunas—namely, -Buddhi, Chitta, Ahamkara and its 
product Manas (Sasamkalpavikalpaka). Commonly and 
shortly it is said that Manas is the Tattva of the Ajna 
Chakra. As, however, it is the mental centre, it includes 
all the aspects of mind above stated, and the Prakriti whence 
they derive, as also the Atma in the form of the Pranava 
(Om) its Bija. Here the Atma (Antaratma) shines lustrous 
like aflame. The light of this region makes visible all which 
is between the Mila and the Brahmarandhra. The Yogi 
by contemplation of this lotus gains further powers (Siddhi), 
and becomes Advaitachiravadi (Monist). In connection 
with this Padma, the text (S._N., ए, 36) explains how detach- 
ment is gained through the Yoni Mudra. It is here that 
the Yogi at the time of death places his Prana, and then 
enters the supreme primordial~Deva, the Purana (ancient) 
Purusha, “who was before the three worlds, and is known 
by the Vedanta’. The same verse describes the method 
(Pranaropanaprakara). From the last centre and the causal 
Prakriti is evolyed the subtle body which individually is 
known as Taijasa,and collectively (that is, the Ishvara aspect) 
as Hiranyagarbha. The latter term is applied to the mani- 
festation of the Paramatma in the Antahkarana; as displayed 
in Prana it is Sitratma ; and when manifested through these 
two vehicles without differentiation it is known as the Antar- 
yamin. The Chakras are the bodily centres of the world of 
differentiated manifestation, with its gross and subtle bodies 
arising from their causal body, and its threefold planes of 
consciousness in waking, sleeping, and dreamless slumber. | 
Above the Ajna-chakra (vv. 32—39) there are the minor ~ 
eee Manas and Soma, not mentioned in the texts 
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on the petals of which are (that is, which is the seat of) 
the sensations of hearing, touch, sight, smell, taste, and 
centrally initiated sensations in dream and hallucination. 
Above this, again, is the Soma Chakra, a lotus of sixteen 
petals, with certain Vrittis which are detailed later.’ In 
this region are “the house without support’”’ (Niralamba- 
puri), “where Yogis see the radiant Ishvara,”’ the seven 
causal bodies (v. 39) which are intermediate aspects of 
Adya Shakti, the white twelve-petalled lotus by the pericarp 
of the Sahasrara (vv. 32—39), in which twelve-petalled 
lotus is the A-ka-tha triangle, which surrounds the jewelled 
altar (Manipitha) on the isle of gems (Manidvipa), set in 
the Ocean of Nectar,’ with Bindu above and Nada below, 
and the Kamakala triangle and the Guru of all, or Parama- 
shiva. Above this, 281, | # the pericarp, are the Sairya 
and Chandra Mandalas, the) Parabindu surrounded by the 
sixteenth and seventeenth digits of the moon circle. In the 
Chandra Mandala there isa triangle. Above the Moon is Maha 
vayu, and then the Brahmarandhra with Mahashamkhini. 
The twelve-petalled lotus and that which is connected 
with it is the special subject of the short book Padukapan- 
chaka Stotra here translated, which is a hymn by Shiva in 
praise of the “ Fivefold Footstool”’’, with a commentary by 
Kalicharana. The footstools are variously classified 
follows: According to the first classification they are— 
(1) The white twelve-petalled lotus in the pericarp of the 





asrara lotus. Here there is (2) the inverted Triangle 
the abode of Shakti called “ A-ka-tha”. (8) The region of 
the altar (Manipitha), on each side of which are Nada and 


* V. post 


In mental worship the jewelled altar of the Ishtadevata is in the 
eight-petalled lotus below Ana&hata (see Plate पर). The Isle of Gems is 2 
वः state sms rie ee gre मु and the Ocean of Nectar is the infinite 

onsciousness Itse causal bodies, see “ Garland of Letters ” 
or Studies in the Mantra Shastra, 
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Bindu. The eternal Guru, “white like a mountain of 
silver,” should be meditated upon, as on the Jewelled Altar 
(Manipitha). (4) The fourth Paduka is the Hamsa below 
the Antaratma; and (5) the Triangle on the Pitha. The 
differences between this and the second classification are 
explained in the notes to v. 7 of the Paduka. According to 
this latter classification they are counted as follows: (1) The 
twelve-petalled lotus; (2) the triangle called A-ka-tha ; (8) 
Nada-Bindu; (4) the Manipitha-Mandala; and (5) the 
Hamsa, which makes the triangular Kamakala. This 
Triangle, the Supreme Tattva, is formed by the three Bindus 
which the text calls Chandra (Moon), Sirya (Sun), and 
Vahni (Fire) Bindus, which are also known as Prakasha, 
Vimarsha,’ and Mishra Bindu. This is the Hamsa known 
as the triangular Kamakala, the embodiment of Purusha- 
Prakriti. The former is the Bindu Hamkdara at the apex of 
the triangle, and the two other Bindus called Visarga or Sa 
are Prakriti. This Kamakalais.the Mila (root) of Mantra 
The Shabdabrahman with its threefold aspect and 
energies is represented in the Tantras by this Kamakala, 
which is the abode of Shakti (Abalalayam). This is the 
Supreme Triangle, which, like all Yonipithas, is inverted. 
It may be here noted that Shakti is denoted by a triangle 
because of its threefold manifestation as Will, Action, and 
Knowledge (Ichchha, Kriya, Jnana). So, on the material 
plane, if there are three forces, there is no other Way in 
which they can be brought to interact except in the form 
of a triangle in which, while they are each separate and dis- 
tinct from one another, they are yet related to each other 
and form part of one whole. At the corners of the Triangle 
there are two Bindus, and at the apex a single Bindu. These 
are the Bindus of Fire (Vahnibindu), Moon (Chandrabindu), 
* As to this term see * Mabamaya " and Kamakalavilasa in “ Tantrik 


Texts ", Ed. A. Avalon. _ = : <> at = छ 
9 | क - ॐ 
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and Sun (Saryabindu).2 Three Shaktis emanate from 
these Bindus, denoted by the lines joining the Bindus and 
thus forming a triangle. These lines are the line of the 
Shakti Vama, the line of the Shakti Jyeshtha, and the line 
of the Shakti Raudri. These Shaktis are Volition (Ichchha) 


Action (Kriya), and Cognition (Jnana). With them are 


Brahma, Vishnu, and Rudra, associated with the Gunas, 
Rajas, Sattva, and Tamas. 

The lines of the triangle emanating from the three 
Bindus or Hamsah are formed by forty-eight letters of the 
alphabet. The sixteen vowels beginning with A form one 
line; the sixteen consonants beginning with Ka form the 
second line; and the following sixteen letters beginning 
with Tha form the third line. Hence the triangle is known 
as the A-ka-tha triangle. | In the inner three corners of 


the friangle are the remaining letters Ha, Lla, Ksha. The 


Yamala thus speaks of thisabode, “I now speak of Kama- 
kala,” and, proceeding, “says: She is the eternal One 
who is the three Bindus, the three Shaktis, and the three 
Forms (Trimarti).” The Brihat-Shri-krama, in dealing 
with Kamakala, says: “ From the Bindu (that is, the Para- 
bindu) She has assumed the form of letters (Varna 
vayavarupini).” The Kali Urdhvamnaya says: “The 


threefold Bindu (Tribindu) is the supreme Tattva, and 


eee e ~ 


embodies in itself Brahma, Vishnu, and Shiva.””’ The — 


triangle which is composed of the letters has emanated 
from the Bindu. ‘These letters are known as the Matrika 


== 





*The Kamakalavilisa says: “ Bindu-trayamayas tejas-tritayah " 
(three Bindus and three fires). “Tripurasundari sits in the Chakra 
which is composed of Bindus (Bindumaye chakre), Her abode being the 
lap of Kameshvara, whose forehead is adorned by the crescent moon 
She has three eyes, which are Sun, Moon, and Fire.” | 


° The Mahesvari Samhita says: “ Sirya, Chandra, and Vahni, are the 
three Bindus ; and 4, Vishnu, and Shambhu are the three lines.” = 
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Varna. These from the body of Kulakundalini! the Shabda- 
brahman, being in their Vaikhari state various manifesta- 
tions of the primal unmanifested “ sound ” (Avyaktanada). 

They appear as manifested Shabda on the self-division 
of the Parabindu; for this self-division marks the appear- 
ance of the differentiated Prakriti 

The commentary on the Padukapanchaka (v. 3) says 
that the Bindu is Parashakti itself, and its variations are 
called Bindu, Nada, and Bija, or Sun, Moon, and Fire ; 
Bindu, the sun, being red, and Nada, the moon, being 
white. These form the Chinmaya or Anandamayakosha or 
sheaths of consciousness and bliss (Padukapanchaka, ए. 3). 
The two Bindus making the base of the triangle are the 
Visarga (ib., v. 4). In the Agamakalpadruma it is said 
“ Hamkara is Bindu or Purusha, and Visarga is Sah or 
Prakriti. Hamsah is the-wnion of the male and female, 
and the universe is Hamsah.” The triangular Kamakala 
is thus formed by Hamsah(#b.). The Hamsa-pitha is 
composed of Mantras (zb., ए. 6) 

As this subject is of great importance, some further 
authorities than those referred to in the work here tran 
slated are given. In his commentary to v. 124 of the 
Lalita, in which the Devi is addressed as being in the form 
of Kamakali (Kamakalaripa), Bhaskararaya says: “ There 
are three Bindus and the Hardhakala.* Of these Bindus 
the first is called Kama, and the Hakarardha is named 
Kala.” * He adds that the nature of Kamakala is set forth 


= 











The Kamakalavilasa says: ‘ Ekapanchishadaksharatma” (She is 
the form of the 51 letters). See A. Avalon's edition and translation 
of this text, Vol. 9, Tantrik Texts 


° This appears to be in conflict with the previous statement of 


Raghava Bhatta, that Bindu is Moon and Nada the Sun 
3 Also called Hakarardha—that is, half the letter Ha (इ) es a 
+ Bindu-trayam hardhakala cha ityatra prathamo binduh kamé-— 
khyash Charama kala cha byaharanyayena kimakaletyuchy 





re „र = "~ = 
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in the Kamakalavilasa in the verses commencing “ Supreme 
Shakti (Pari Shakti) is the manifested union of Shiva and 


Shakti in the form of seed and sprout,” and ending with | 


the lines “Kama (means) desire, and Kala the same. 
The two Bindus are said to be the Fire and Moon.’* 


Kama, or creative Will, is both Shiva and Devi, and Kala 


is their manifestation. Hence it is called Kamakala. This 
is explained in the Tripurasiddhanta: “O, Parvati, Kala is 
the manifestation of Kameshvara and Kameshvari. Hence 


She is known as Kamakala.”? Or She is the manifestation 


(Kala) of desire (Kama) ° that is, of Ichchha. The Kalika 
Purana says: “Devi is called Kama because She came to 
the secret place on the biue peak of the great mountain 
(Kailasa) along with Me for the sake of desire (Kama) : thus 


= # ॥ —  - न ग 


Devi is called Kama. 48 7876118 also the giver or fulfiller 


of desire, desiring, desirable, beautiful, restoring the body 
of Kama (Manmatha) and’ dest oying the body of Kama, 
hence She is called Kama.” * After Shiva (with whom She 
is one) had destroyed Kama, when he sought by the in- 
stilment of passion to destroy His Yoga; so She (with 
whom He is one) afterwards gave a new body to the 
“ Bodiless One ” (Ananga). They destroy the worlds and 
take them to themselves through the cosmic Yoga path, 





'Tasyah svaripam sphutashivashakti-samagamabijamkurarapini 





vigrahau bindi ityantena nirnitam kamakalavilase tadripetyarthaha (22). 
४ अ va, taduktam, tripurasiddhante : 
Tasya kimeshvarakhyasya kameshvaryash cha parvvati 
Kalakhya salila sa cha khyata kamakaleti sa, 
* Kamash chasau kalaripa cheti ya, 


2 Kamapadamiatra-vachyatayah Kalipurane pratipadanat. 
Kamartham agaté yasmin maya sardham mahagirau 
Kamakhya prochyate devi. nilakitarahogata a 
च kamini kamya kanta kamangadayint 

Amanganashini yasmat kimakhya tena kathyate 

Iti shadaksharamidam nama (ib,). | 








para shaktirityarabhya दाव kamaniyataya kala cha dahanendu- 
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and again by Their desire and will (Ichchha) recreate them. 
These Bindus and Kala are referred to in the celebrated 
Hymn ^ Waves of Bliss ” (Anandalahari).’ 

This Devi is the great Tripurasundari. Bhaskara- 
rayas Guru Nrisimhainandanitha wrote the following 
verse, on which the disciple commentates: “I hymn 
Tripura, the treasure of Kula,? who is red of beauty ; Her 
limbs like unto those of Kamaraja, who is adored by the 
three Devatas*® of the three Gunas; who is the desire (or 
will) of Shiva;* who dwells in the Bindu and who mani- 
fests the universe.” She is called (says the commentator 
cited)’ Tripura, as She has three (Tri) Puras (Jit., cities), 
| but, here meaning Bindus, angles, lines, syllables, etc. 
The Kalika Purana says: “She has three angles (in the 
triangular Yoni) as well as;three circles (the three Bindus), 
and her Bhipura* has {0186 17९8. Her Mantra is said to 


` Mukham bindum kritva kichayugam adhas tasya tadadho 
Hakirardham dhyayet haramahishi te manmathakalam (v. 19). 


(Let him contemplate on the first Bindu as the face of the Devi, 
and on the other two Bindus as Her two breasts, and below that on 
‘the half Ha.) Half Ha is the Yoni, the womb, and origin of all. See 
Lalita, v. 206. 


* Kulanidhi. In its literal ordinary sense Kula means race or 
family, but has a number of other meanings: Shakti (Akula is Shiva) 
the spiritual hierarchy of Gurus, the Mialidhara, the doctrine of the 
Kaula Tantriks, etc 


* Vishnu, Brahma and Rudra of the Sattva, Rajas and Tamas quali- 
ties respectively 
This is the Commentator’s meaning of Ekam tam. Eka—a+i=e 
According to the Vishva Dictionary, “A” has among other meanings 
that of Isha or Shiva, and, according to the Anekarthadhvanimanjari 
_ Lexicon, I=Manmatha—that is, Kama, or desire. Eka is therefore the 
spouse or Shiva, or Shivaka; the desire or will of Shiva 


Introduction to Lalita. 


‘The portion of the Yantra which is of common form and which _ 
encloses the particular design in its centre. Reference may, however, | 
also be here made to the three outer lines of the Shrichakra, 2 
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be of three syllables,! and She has three aspects. The 


Kundalini energy is also threefold, in order that She may 


create the three Gods (Brahma, Vishnu, Rudra). Thus, 
since She the supreme energy is everywhere triple, She is 
called Tripurasundari.”? These syllables are said by the 
commentator last cited ` to be the three Bijas of the three 
divisions (of the Panchadashi)—viz., Vagbhava, Kamaraja, 
and Shakti, which according to the Vamakeshvara Tantra 
are the Jnanashakti which confers salvation, and the Kriya 
and Ichchha Shaktis. 

Three “Pada” are also spoken of as Tripura—white, 
red, and mixed." Elsewhere, as in the ५ 81818 Purana, the 
Devi is said to have assumed three forms—white, red, and 


black; that is, the Supreme energy endowed with the 


Sattvik, Rajasik, and Tamasik qualities." The one Shakti 
becomes three to produce éffects! 
— SS ~ न्ना 


* V. post. The Kama Bijais Klim.. Klimkara is Shivakiama. Here 
im means the Kamakala in the Turiya state through which Moksha is 
gained, and hence the meaning of the saying (ib., v. 176) that he who 
hears the Bija without Ka and La does not reach the place of good 
actions—that is, he does not go to the region attained by good actions, 
but to that attainable by knowledge alone (see ib., ए, 189, citing Vama- 
keshvara Tantra) 


Other instances may be given, such as the Tripurarnava, which 

ys that the Devi is called Tripurai because She dwells in the three 

Nadis (Sushumna, Pingala, and Ida; v. post) and in Buddhi Manas 
Chitta (v. post) 


* प 177. 


According to a note of R. Anantakrishna Shastri, translator of the 
Lalita, p. 213, the three = feet’ are explained in another work of Bhas- 


kararaiya as follows: White, the pure samvit (Consciousness) untainted 


by any Upadhis; red, the Parahanta (Supreme Individuality), the first 


Vritti (modification) from the Samvit ; and the mixed—the above-men- 


tioned as one inseparable modification (the Vritti) of “I”. These are 


known as the “three feet” (Charana-tritaya), or Indu (white), Agni 
(red), Ravi (mixed) ya), or Indu (white) 


* So also the Devi Bhagavata Pr. says: “The Shambhavi is white; 


Shrividya, red; and Shyama, black.” The Yantra of Shrividya is the | 


Shrichakra mentioned 


# 
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In the Kamakala meditation (Dhyana) the three Bindus 
and Hardhakala are thought of as being the body of the 
Devi Tripurasundari. The Commentator on the verse of 
the Anandalahari cited says:’ “In the fifth sacrifice 
(Yajna) let the Sadhaka think of his Atma as in no wise 
different from, but as the one only Shiva; and of the subtle 
thread-like Kundalini which is all Shaktis, extending from 
the Adhara lotus to Paramashiva. Let him think of the 
three Bindus as being in Her body (Tripurasundari), which 
Bindus indicate Ichchha, Kriya, Jnana—Moon, Fire, and 
Sun; Rajas, Tamas, Sattva; Brahma, Rudra, Vishnu ; 
and then let him meditate on the Chitkala who is Shakti 
below it.” " 

The Bindu which is the “ face’ indicates Virinchi ' 
(Brahma) associated with the Rajas Guna. The two Bindus 
which are the “ breasts,” and\ujion which meditation should 
be done in the heart, indicate Hari’ (Vishnu) and Hara’ 
(Rudra) associated with the: Sattva and Tamas Gunas. 
Below them meditate in the Yoni upon the subtle Chitkala, 
which indicates all three Gunas, and which is all these three 
Devatas.’ The meditation given in the Yogini Tantra is as 


* Shankaracharyagranthavali (Vol. II), ed. Shri Prasanna Kumara 
Shastri. The editor’s notes are based on the Commentary of Achyuta- 
nanda Svami. ॥ 

° Atha panchamayage abhedabuddhya atmanam shivarapam ekat- 
Anam vibhavyya adharat paramashivantam sitrarapam stikshmam 
alinim sarvashaktiri vibhavya sattvarajastamogunasichakam 
brahmavishnushivashaktyatmakam siryagnichandraripam bindutrayam 
tasy& ange vibhavya adhash chitkalam dhyayet (Comm. to v. 19). 

* That is, He who creates, from Vi-+rich. 

* He who takes away or destroys (harati) all grief and sin. 

° The same. | | 

°Mukham bindum kritva rajogunasichakam virinchyétmakam bin- 
dum mukham kritva, tasyadho hridayasthane sattvatamogunasichakam 
hariharatmaka bindudvayam kuchayugam kritva, tasyadhah y oniguna- — 
trayasichikim hariharavirinchyatmikim sikshmam chitkalam hakarar- 


dham kritva yonyantargata-trikonakritim kritva dhyayet (ib). = 
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follows: ‘‘ Think of three Bindus above Kala, and then 
that from these a young girl sixteen years old springs forth, 
shining with the light of millions of rising suns, illuminat- 
ing every quarter of the firmament. Think of Her body 
from crown to throat as springing from the upper Bindu, 
and that her body from throat to middle, with its two 


breasts and three belly lines of beauty (Trivali), arise from 


the two lower Bindus. Then imagine that the rest of Her 
body from genitals to feet is born from Kama. Thus forms 


aS पा a 4 ant > a न्प ऋ र = — 


ed, She is adorned with all manner of ornaments and dress, ` १ 


and is adored by Brahma, Isha, and Vishnu. Then let the 
Sadhaka think of his own body as such Kamakala.”! The 


Shritattvarnava says: “The glorious men who worship in 


that body in Samarasya * are freed from the waves of poison 
in the untraversable sea of the world (Samsara).” 1 

To the same effect are the’'Tantrik works the Shrikrama ° 
and Bhavachidimani*‘ cited in the Commentary to the 


Anandalahari. The first: says ५.५ OF the three Bindus, O 


Mistress of the Devas, let him contemplate the first as the 


mouth and in the heart the two Bindus 88 the two breasts. 


Then let him meditate upon the subtle Kala. Hakarardha in 
™See p. 199, e¢ seq., Nityapaijapaddhati, by Jaganmohana Tarka- 
ili That is equal, feeling; or being one with: union of Shiva and 
hakti. | 
* Tatha cha Shrikrame: — 
Bindutrayasya deveshi prathamam devi vaktrakam 
Bindudvayam stanadvandvam hridi sthane niyojayet. 
Hakarardham kalam sikshmam yonimadhye vichintayet. 


4 Taduktam Bhavachidimanau ; 
Mukham binduvadakaram 








i । Haram 
Tadadhah kuchayugmakam 
Suparishkritamandalam. 


The third line of this verse is also printed Tadadhah saparardham 


cha. But this means the same thing. Sapara is Hakara, as Ha follows — | 


Nityapajapaddhati of Jaganmohana Tarkdlamkara, 5९९ ®" 199 9 
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the Yoni.” And the second says: ‘The face in the form 
of Bindu, and below twin breasts, and below them the 
beauteous form of the Hakarardha.” The three Devatas 
Brahma, Vishnu, and Rudra, with their Shaktis, are said 
to take birth from the letters A, U, M, of the Omkara or 
Pranava.’ Ma, as the Prapanchasira Tantra says, is the 
Sun or Atma among the letters, for it is Bindu. From each 
of these ten Kalas arise. 

Verse 8 of the first work translated says that in the 
Mialadhara centre there is the Triangle (Trikona) known as 
Traipura, which is an adjective of Tripura. It is so called 
because of the presence of the Devi Tripura within the Ka 
inside the triangle. This Ka is the chief letter of the Kiama 
Bija, and Kam® is the Bija of Kamini, the aspect of Tri- 
purasundari in the Mualadhara. Here also, as the same 
verse says, there are the thrée lines Vama, Jyeshtha, and 
Raudri and, as the Shatchakra-vivriti adds, Ichchha, Jnana, 
and Kriya. Thus thé (पाच Trikona is the gross or 
Sthila aspect of that subtle (Sakshma) Shakti which is 
below the Sahasrara, and is called Kamakala. It is to this 
Kamini that in worship the essence of Japa (Tejorapajapa) 
is offered, the external Japa being offered to the Devata 
worshipped in order that the Sadhaka may retain the fruits 
of his worship.’ There are also two other Lingas and 


 * Phetkarini Tantra, Ch. I 

Tebhya eva samutpann& varna ye vishnu-shilinoh 
Miartayah shaktisamyukta uchyante tah kramena tu 

And so also Vishvasara Tantra (see Pranatoshini, 10) 
Shivo brahma tatha vishnuronkkare cha pratishthitah 
Akarash cha bhaved brahma ukarah sachchidatmakah 

; Makaro rudra ityukta iti tasyarthakalpana 
Ch. IT 


Nityapijapaddhati, p. 80, by Jaganmohana Tarkalamkara. 


“See p. 117, Vol. Il, of Tantrik Texts. where that Commentary 
is printed 


Nityapajapaddhati, loe, cit 
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Trikonas at the Anahata and Ajna centres, which are two 
of the Knots or Granthis, and which are so called because 
Maya is strong at these points of obstruction, at which 
each of the three groups converge. The Traipura Trikona 
is that, however, in the Maladhara which is the grosser 
correspondence of the Kamakala, which is the root (Mila) 
of all Mantras below the Sahasrara, and which, again, is the 
correspondence in Jiva of the Tribindu of Ishvara. 

Before, however, dealing in detail with the Sahasrara, 
the reader will find it convenient to refer to the tables on 
pp- 141 and 142, which summarises some of the details above 
given up to and including the Sahasrara 

In the description of the Chakras given in this work 
no mention is made of the moral and other qualities and 
things (Vritti) which are ldSsociated with the Lotuses 1n 
other books, such as the Adbyatmaviveka,' commencing with 
the root-lotus and ending with the Soma Chakra. Thus, the 
Vrittis, Prashraya, Avishvasa; Avajna, Miarchha, Sarva 
nasha, Krirata,” are assigned to Svadhishthana; bajja, 
Pishunata, Irsha, "11181118, Sushupti, Vishada, Kashaya, 
Moha, Ghrina, Bhaya,’ to the Manipira; Asha, Chinta, 
Cheshta, Mamata, Dambha, Vikalata, Ahamkara, Viveka, 
Lolata, Kapatata, Vitarka, Anutapa*; Kripa, Mriduta, 
Dhairya, Vairagya, Dhriti, Sampat, Hasya, Romancha, Vin- 
aya, Dhyana, Susthirata, Gambhirya, Udyama, Akshobha, 


* Quoted in the Dipika to ए, 7 of the Hamsopanishad 


` Credulity, suspicion, disdain, delusion (or disinclination), false 
knowledge (Jit., destruction of everything which false knowledge leads 
to), pitilessness 





“Shame, treachery, jealousy, desire, supineness, sadness, world- 
liness, ignorance, aversion (or disgust), fear: 


Hope, care or anxiety, endeavour, mineness (resulting in attach 
ment), arrogance or hypocrisy, sense of languor, egoism or self-conceit 
discrimination, covetousness, duplicity, indecision, regret 
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Audarya, Ekagrata,'' to the secret Somachakra; and so 
forth. In the Mialadhara, which has been described as the 
“source of a massive pleasurable «sthesia,” there are the 
four forms ‘of bliss already mentioned; in the Vishuddha 
the seven subtle “tones,” Nishida, Rishaba, Gandhara, 
Shadja, Madhyama, Dhaivata, Panchama; certain Bijas, 
Hum, Phat, Vaushat, Vashat, Svadha, Svaha, Namah; in 
the eight petal “venom,” and in the sixteenth “nectar” ;* 
and in the petals and pericarp of the Ajna the three Gunas 
and in the former the Bijas, Ham and Ksham ; and in the 
six-petalled Manas Chakra above the Ajna are Shabdajnana, 
Sparshajnana, Ruapajnana, Aghranopaiabdhi, Rasopabhogay 
and Syapna, with their opposites, denoting the sensations 
of the sensorium—hearing, touch, sight, smell, taste, and 
centrally initiated sensations in dream and hallucination- 
It is stated that particular Vrittis are assigned to a particular 
lotus, because of a connection between such Vritti and the 
operation of the Shaktis‘of the Tattva at the centre to which 
it is assigned. That they exist at any particular Chakra is 
said to be shown by their disappearance when Kundali 
ascends through the Chakra. Thus the bad Vrittis of the 
lower Chakras pass away in the Yogi who raises Kundali 
above them. | 
Moral qualities (Vritti) appear in some of the lower 
Chakras in the secret twelve-petalled lotus called the Lalana 
(and in some Tantras Kala) Chakra, situate above the 
Vishuddha, at the root of the palate (Talumila), as also in © 
the sixteen-petalled lotus above the Manas Chakra, and 


‘Mercy, gentleness, patience or composure, dispassion a8 constancy, 
prosperity, (spiritual) cheerfulness, rapture or thrill, humulity or sense — 
of propriety, meditativeness, quietude or restfulness, gravity viet demea- 
nour), enterprise or effort, emotionlessness (being undisturbed by 
emotion), magnanimity, concentration. sie : ++ 

* Both were extracted at the churning of the ocean, and, as so spoken 
of, represent the destructive and upbuilding forces of the world. — 1. 
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known as the Soma Chakra. It is noteworthy that the 
Vritti of the two lower Chakras (Svadhi shthaina and Mani- 
piira) are all bad; those of the Anahata centre are mixed,' 
those of the Lalana ‘Chakra are predominantly good, and 
those of the Soma Chakra wholly so; thus indicative of an 
advance as we proceed from the lower to the higher centres, 
and this must be so as the Jiva approaches or lives in his 
higher principles. In the twelve-petalled white lotus in the 
pericarp of the Sahasrara is the abode of Shakti, called the 
Kamakala, already described. 

Between Ajna and Sahasrara, at the seat of the Karana 
Sharira of Jiva, are the Varnavalirupa Viloma Shaktis, des- 
cending from Unmani to Bindu. Just as in the Ishvara or 
cosmic creation there are seven creative Shaktis from Sakala 
Parameshvara to Bindu; andrin the microcosmic or Jiva 
creation seven creative Shaktis from Kundalini, who is in 
the Muladhara, to Bindu,-.both.of which belong to what 18 
called the Anuloma order : 9 so in the region between the 
Ajna Chakra and Sahasrara, which is the seat of the causal 
body (Karana Sharira) of Jiva, there are seven Shaktis,” 
which, commencing with the lowest, are Bindu (which 18 m 
Ishvara Tattva), Bodhini, Nada, Mahanada or Nadanta (in 
Sadakhya Tattva), Vyapika, Samani (in Shakti Tattva), and 
Unmani (in Shiva Tattva). Though these latter Shaktis 
have a cosmic creative aspect, they are not here co-extensive 
with and present a different aspect, from the latter. They 


———— 





` E.g., with Dambha (arrogance), Lolata ( ess), Kapatata 
(वणक sa aa | ; covetousness), tata 
duplicity), we find Asha (hope), Cheshta (endeavour), Viveka (discrimi- 
nation). | : 
Th ° That is, the ordinary as opposed to the reversed (viloma) order. 
rhus, to read the alphabet as A to Z is anumola; to read it backwards, 
Z to A, is viloma. In the above matter, therefore anuloma is evolution 
(srishti) or the forward movement, and viloma (nivritti) the path of 
return. 

* See Garland of Letters or Studies in Mantra Shastra, Chapter 0? ॐ 
‘“* Causal Shaktis of the Pranava”. 3 sa i नः 
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NUMBER _ LETTERS | REGNANT TATTVA | COLOUR 














CHAKRA SITUATION OF ON AND ITS OF 
| PETALS SAME QUALITIES TATTVA 
स | 
Mialadhara | Spinal centre of 4 va, sha, | Prithivi; cohesion, | Yellow 
region below sha, sa | stimulating sense | 
genitals : of smell | 
Svadhish- | Spinal centre of 6 | ba, bha, | Ap ae contraction, | White 
thana region above ma, ya, timulating sense 
the genitals ra, la | of taste 
Manipira Spinal centre of 10 da, dha, | Tejas ; expansion + | Red 
region of the na, ta, producing heat | 
navel | tha, da, | and arches | 
dha, na, | sight-sense of col- | 
pa, pha | our and form | 
Anahata | Spinal centre of 18 |, kha, Vayu; gener a | Smoky 
region of the | ga, gha, | movement, ti- | 
heart | nga, cha, | mulating- sense of 
| chha, ja, | touch 7 
= 108, nya, | 
“ih ta, tha 
Vishuddha | Spinal centre of | =. is. the Vowels| Akasha; space-— White 
| region of the a,4,i,i, | giving, stimula- । 
throat u,i,ri,ri, | ting sense of | 
| | कत, त, €, | hearing 
ai, 0, au, 
| iT, ah 
= gear ` ५ 
Ajna Centre of region 2 ha and | Manas (mental | ts 
between the ksha | faculties) 


eyebrows 











| __ Above the Ajna is the causal region and the Lotus of a thousand petals, 
with all the letters, wherein is the abode of the Supreme Bindu Parashiva. 
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oe Pens les | AND ITs | DEVATA | SHAETI LINGA 








SHAPE OTHER TATTVAS 
OF VAHANA AND ITS | OF THE AND HERE 
MANDALA (CARRIER) | VAHANA | DHATU YOuI DIssOLVED 








Square 


Lang on the | Brahma Dakini| Svayam-| Gandha (smell) Tattva ; 
| Airavata on} bhuand| smell (organ of sensa- 
elephant Hamsa Traipura| tion); feet (organ of 
Trikona action) 

Crescent Vang 00 | Vishnu = | Rasa (taste) Tattva; 
Makara on taste (organ of sensa- 
Garuda tion); hand (organ of 

| action) ; 
Triangle | Rang on a | Rudraon| Lakini Ripa (form & colour; 


| (organ of sensation) ; 


anus (organ of action) 





| 
| । 
Six-pointed | Yang on an Isha ‘Bana and | Sparsha (touch and 









hexagon | antelope Trikona | feel) Tattva; touch 
| (organ of sensation) ; 
penis (organ of action) 
Circle | Hang on . Shabda (sound) Tattva ; 
~ | pepe ne ele- | hearing (organ of sen- 
phant sation) ; mouth (organ 
of action) 


akini| Itaraand | Mahat, the Sakshma 
| Trikona | Prakriti called Hir- 
anyagarbha (v. 52) 
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are not co-extensive, because the last-mentioned Shaktis are, 
as here mentioned, Shaktis of the Jiva. Hamsa, Jiva or 
Kundali is but an infinitesimal part of the Parabindu. The 
latter is in the Sahasrara, or thousand-petalled lotus, the 
abode of Ishvara, who is Shiva-Shakti and is the seat of the 
aggregate Kundali or Jiva. And hence it 18 said that all the 
letters are here twentyfold (50 x 20=1 000). In the Sahasrara 
are Parabindu the supreme Nirvana Shakti, Nirvana Kala, 
Amakala,’ and the fire of Nibodhika. In the Parabindu is the 
empty void (Shinya) which is the supreme Nirguna Shiva. 

Another difference is to be found in the aspect of the 
Shaktis. Whilst the cosmic creative Shaktis are looking 
outwards and forwards (Unmukhi), the Shaktis above the 
Ajna, are, in Yoga, looking backwards towards dissolution. 
The Ishvara of the Sahasrara-is not then the creative aspect 
of Ishvara. There He isyin-the Nirvana mood, and the 
Shaktis leading up to Nirvana Shakti are “upward moy- 
ing” that is, liberating Shaktis of the Jiva. 

These seven states or aspects of Bindumayaparashakti 
(S. N., v. 40) leading up to Unmani, which are described 
in this and other Tantrik books, are called causal forms 
(Karanartpa). The commentary to the Lalita’? apparently 
enumerates eight, but this seems to be due toa mistake, 
Shakti and Vyapika being regarded as distinct Shaktis in 
stead of differing names for the third of this series of 
Shaktis. 

Below Visarga (which is the upper part of the Brahma- 
randhra, in the situation of the fontenelle) and the exit 
of Shamkhini Nadi is the Supreme White (or, as some call 
it, variegated) Lotus of a thousand petals (S. N., vv. 40—49) — 
known as the Sahasrara, on which are all the letters of the 
- Sanskrit alphabet, omitting according to some the cerebral 





See Garland of Letters, Chapter on ^ Kalas of the Shaktis" — ~ = 
५. 121, Laliti-Sahasranima. = श ara a 


+} ex 
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Lakara, and according to others Ksha. These are repeated. 
twenty times-to make the 1,000, and are read from beginning 
to end (Anuloma), going round the Lotus from right to left. 
Here is Mahavayu and the Chandramandala, in which is the 
Supreme Bindu (0), “which is served in secret by all the 
Devas”. Bindu implies Guna, but it also means the void of 
space, and in its application to the Supreme Light, which is 
formless, is symbolical of its decaylessness. The subtle 
Shinya (Void), which is the Atma of all ing (Sarvatma), is 


spoken of in S. N., vv. 42—49. Here in the region of the 


Supreme Lotus is the Guru, the Supreme Shiva Himself. 
Hence the Shaivas call it Shivasthana, the abode of bliss 
where the Atma is realised. Here, too, is the Supreme 
Nirvana Shakti, the Shakti in the Parabindu, and the 
Mother of all the three worlds,’ ‘He who has truly and fully 
known the Sahasra is nét -réborn in the Sam sara, for he 
has by such knowledgé“brdékéh’all the bonds which held 
him to it. His earthly stay is limited to the working out 
of the Karma already commenced and not exhausted. He 
is the possessor of all Siddhi, is liberated though living 
(Jivanmukta), and attains bodiless liberation (Moksha), or 
Videha Kaivalya, on the dissolution of his physical body. 


In the fourteenth verse and comment ary thereon of the 


Anandalahari the Deity in the Sahasrara i s described.' 
“She is above all the Tattvas. Every one of the six 


centres represents a Tattva, Every Tattva has a definite — | 


humber of rays. The six centres, or Chakras, are divided 
into three groups. Each of these groups has a knot or apex 
where converge the Chakras that constitute that group. 
The names of the groups are derived from those of the Pre- 
siding Deities. The following table Clearly puts the above: 

*See Pandit R. Ananta Shastri’s Anandalahari, p. 42 et seq. The 


passage within quotation marks is taken fr that work. 
See "` Wave of Bliss,” by A. Avalon. | 
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१01 Ajna 


| र | 9 | No. OF NAME | | 
N AME OF ट ‘ | Rays | NaMEOF | OF CON- त 
| TATTVA | Point 
| 
ee a: ee ean ee es Ee ee 
1 | Maladhara| Bhi 56 } Agni Rudra- | In Sahasrara the 
2 | Svadhish- | Agni 62 | Khanda | granthi rays are number- 
| thana | less, eternal and 
| unlimited by 
| | space. 
3 | Manipira Apas 52 + Vishnu- | There is another 
4 | Anadhata Vayu af parye granthi Chandra here 
| te) whose rays are 
| countless and 
| | over-shining. 
5 | Vishuddhi | Akasha 72} Chan | Brahma- | 
6 | Manas | 641 andra) granthi | 
| 


“ Lakshmidhara वपजल्डकि९ Taittiriyaranyaka in support 
of his commentary, from-Wwhich we have taken the notes 
above given. The extracts which he makes from ‘ Bhairava 
Yamala ` are very valuable:: °In-discoursing about Chandra, _ 
Shiva addresses (vv. 1—17, Chandrajnanav idyapraikarana) 
Parvati, his consort, thus : 

“<Welcome, O Beauty of the three worlds, welcome 
is Thy question. This knowledge (which I am about to dis- 
close) is the secret of secrets, and I have not imparted it to 
anyone till now. (But I shall now tell thee the grand secret. 
Listen, then, with attention :) ` | 

“¢Shrichakra (in the Sahasrara) is the form of Para- 
shakti. In the middle of this Chakra is a place called Bain 
dava, where She, who is above all Tattvas, rests united with 
Her Lord Sadashiva. O Supreme One, the whole Cosmos 1s 8 
Shrichakra ed of the twenty-five Tattvas—5 elements 
45 Tanmatras+10 Indriyas+Mind+Maya, Shuddhavidya 
Mahesha, and Sadashiva.’ Just as it is in Sahasrara, 80 

‘Maya to Sadishiva are the Shiva Tattvas describedin “Garland = 
of Letters”. न 4 

10 
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cosmically, also, Baindava is above all Tattvas. Devi, the 
cause of the creation, protection, and destruction, of the 
universe, rests there ever united with Sadashiva, who as well 
is above all Tattvas and ever-shining. Uncountable are the 
rays that issue forth from Her body; O good one, they 
emanate in thousands, lakhs—nay, crores. But for this light 
there would be no light at all in the universe. . . 360 of 
these rays illumine the world in the form of Fire, Sun, and 
Moon. These 360 rays are made up as follows: Agni (Fire) 
118, Sun 106, Moon 136. O Shankari, these three luminaries 
enlighten the macrocosm as well as the microcosm, and give 
rise to the calculation of time—the Sun for the day, the 
Moon for the night, Agni (Fire) occupying a mean position 
between the two.’ 1 

^“ Hence they constitute (orare called) Kala (time), and 
the 360 days (rays) make ‘a-year. The Veda says: ^ The 
year itself is a form ofthe Lord. The Lord of time, the 
Maker of the world, first created Marichi (rays), etc., the 
Munis, the protectors of the world. Everything has come 
to exist by the command of Parameghvari.’ 

“Dindima takes a quite different view of this verse- 
He interprets it as meaning that, having already described 
the Antaryaga (inner worship), the author recommends here 
the worship of the Avarana Devatiis i.e., Deities residing in 
each of the Chakras or centres without propitiating whom 
it is impossible for the practitioner to lead the Kundalini 
through these Chakras. He enumerates all the 360 Deities 
and describes the mode of worshipping each of them 


“There are other commentators who understand the 
360 rays esoterically, and connect the same with the 360 


days of the year, and also with the human body. Every 
commentator quotes the Taittariyaranyaka, first chapter, to 


1 See "` Wave of Bliss,” ed. A. Avalon. 
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support his views. Thus it seems that Taittariyaranyaka 
contains much esoteric matter for the mystic to digest, The 
first chapter of the Aranyaka referred to is chanted in wor- 
shipping the Sun. It is called Arunam because it treats of 
Aruna (red-coloured Deyi).’”? 

An Indian physician and Sanskritist has expressed the ` 
opinion that better anatomy is given in the Tantras than 
in the purely medical works of the Hindus. It is easier, 
however, to give a statement of the present and ancient 
physiology than to correlate them. Indeed, this is for the 
present a difficult matter. In the first place, the material 
as regards the latter is insufficiently available and known 
to us, and those native scholars and Sadhakas (now-a-days, 
probably not numerous) who are acquainted with the 
subject are not conversant-with Western physiology, with 
which it is to be compared: It is, further, possible to be 
practically acquainted with this Yoga without knowing its 
physiological relations.” Wérkiig in what is an unexplored 
field, I can only here put forward, on the lines of the Text 
and such information as I have gathered, explanations and 
suggestions which must in some cases be of a tentative 
_ character, in the hope that they may be followed up and _ 
tested by others. | | | 

It is clear that the Merudanda is the vertebral column, 
which as the axis of the body is supposed to bear the same 
relation to it as does Mount Meru to the earth. It extends 
from the Mala (root) or Maladhara to the neck. It and the 
connected upper tracts, spinal bulb, cerebellum, and the 
like, contain what has been described as the central system 
of spinal nerves (Nadi) and cranial nerves (Shiro-nadi). 


' Pp. 42—45 of Pandit Ananta Shastri’s Anandalahari. - कक 
_ Dr. B. D. Basu, of the Indian Medical Service, in his Prize Essay ` 
en the Hindu System of Medicine, published in the Guy's H meine spital 
Gazette (1889), cited in Vol: XVI, “Sacred Books of the Hindus,” b 
Professor Benoy Kumar Sarkar. ` Pgs: य ae 
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The Sushumna, which is undoubtedly a Nadi within the 
vertebral column, and as such is well described by the 
books as the principal of all the Nadis, runs along the 
length of the Merudanda, as does the spinal cord of West- 
ern physiology, if we include therewith the filum terminale. 
“Tf we include the filwm, and take the Kanda to be between 
the anus and penis, it starts from practically the same 
(sacro-coccygeal) region, the Muladhara, and is spoken of as. 
extending to the region of the Brahmarandhra,’ or to a 
point below the twelve -petalled lotus (ए. 1)—that 18, at a 
spot below but close to the Sahasrara, or cerebellum, where 
the nerve Chitrini also ends. The position of the Kanda is 
that stated in this work (v. 1). It is to be noted, however, 
that according to the Hathayogapradipika the Kanda is 
higher up, between the penisand the navel.” The place of 
the union of Sushumnaé and Kanda is known as the “ Knot” 
(Granthisthana), and the petals of the Mula lotus are on 
four sides of this (ए, 4). “It is inthis Sushumna (whatever 
for the moment we take it to be) that there are the centres. 
of Prana Shakti or vital power which are called Chakras or 
Lotuses. The spinal cord ends blindly in the filam terminale, 
and is apparently closed there. The Sushumna is said to 
be closed at its base, called the “gate of Brahman ` 
(Brahmadvara), until, by Yoga, Kundali makes its way 
through it. The highest of the six centres called Chakra 
in the Sushumna is the Ajna, a position which corres- 
ponds frontally with the space between the eyebrows 
(Bhramadhya), and at the back with the pineal gland, the 
pituitary body, and the top of the cerebellum. Close by 
it {18 the Chakra called Lalana, and in some Tantras Kala 
Chakra which is situate at the root of—that is, just above— 


'Sammohana Tantra, II, 7, or, according to the Tripurasara- 
samuchchaya, cited in y. 1, from the head to the Adhara | 


2 V. post. 
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the palate (Talumiila). Its position as well as the nature of 
the Ajna would indicate that it is slightly below the latter.’ 
The Sushumna passes into the ventricles of the brain, as 
does the spinal cord, which enters the fourth ventricle. 

` Above the Lalana are the Ajna Chakra with its two 
lobes and the Manas Chakra with its six lobes, which it 
has been suggested are represented in the physical body by 
the Cerebellum and Sensorium respectively. The Soma 
Chakra above this, with its sixteen “petals”, has been 
said to comprise the centres in the middle of the Cerebrum 
above the Sensorium. Lastly, the thousand-petalled lotus 
Sahasrara corresponds to the upper Cerebrum of the physi- 
eal body, with its cortical convolutions, which will be 
suggested to the reader on an examination of the Plate 
VIII, here given of that centre. Just as all powers exist 
in the seat of voluntary action, ‘so it is said that all the 
fifty “ letters’ which are.distributed throughout the spinal 
centres of the Sushumna, exist here in multiplied form— 
that is, 50x20. The nectar-rayed 11007 ˆ is possibly the 
under part of the brain, the convolutions or lobes of which, 
resembling half-moons, are called Chandrakala, and the 
mystic mount Kailasa is undoubtedly the upper brain. 
The ventricle connected with the spinal cord is also semi- 
lunar in shape 
_ As above stated, there is no doubt that the Sushumna 
is situated in the spinal column, and it has been said that 
it represents the central canal. It is probable that its 
general position is that of the central canal. But a query 
may be raised if it is meant that the canal alone is the | 
Sushumna. For the latter Nadi, according to this work 

‘And not, as I wrote in the Introduction to the first edition of — 
Mahanirvana Tantra, क. lxii, above it. On further consideration, I 


think the position as stated in the text is correct though in any case 
the two are very close together, ` oS = 4 


* See Shiva-Samhita, IT, 6 = 
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contains within it two others—namely, Vajrini and Chitrini. 
There is thus a threefold division. It has been suggested 
that the Sushumna when not considered with its inner 
Nadis as a collective unit, but as distinguished from them, 
is the white nervous matter of the spinal cord, Vajrini the 
grey matter, and Chitrini the central canal, the inner Nadi 
of which is known as the Brahmanadi, and, in the Shiva- 
samhita, Brahmarandhra.’ But as against such suggestion 
it is to be noted that ४. 2 of this work describes Chitrini 
as being as fine as a spider’s thread (Lita-tantaipameya), 
and the grey matter cannot be so described, but is a gross 
thing. We must therefore discard this suggestion, and 
hold to the opinion either that the central canal is the 
Sushumna or that the latter is in the canal, and that 
within or part of it are tidistill more subtle and im- 
perceptible channels of energy, called Vajrini and Chitrini. 
ac incline to the latte! ‘view The true nature of the 
Shitrini Nadi is said in v. 3 to be pure intelligence 
(Shuddha-bodha-svabhava) as a force of Consciousness. As. 
v. 1 says, the three form one, but considered separately 
they are distinct. They are threefold in the sense that 
Sushumna, “who is tremulous like a woman in passion, ” 
is as a whole composed of “Sun,” ^ Moon,” and “ Fire,” and 
the three Gunas. It is noteworthy in this connection that. 
the Kshurika Upanishad,? which speaks of the Sushumna, 
directs the Sadhaka “to get into the white and very 
subtle Nadi, and to drive Pranavayu through it.’ These 
three, Sushumna, Vajrini, and C hitrini, and the central canal, 
or Brahmanadi, through which, in the Yoga here des- 
cribed, Kundalini, passes, are all, in any case, part of the 





` Ch. II, १. 18. ~ ^ 

` Ed. Anandashrama Series XXIX, p. 145. Prana does not here 
mean gross breath ‡ but that which In the respiratory centres appears 
as such and which appears in other forms in other functions and parts 
of the body. : | द 
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spinal cord. And, as the Shivasamhité and all other Yoga 
works say, the rest of the body is dependent on Sushumna, 
as being the chief spinal representative of the central 
nervous system. There seems also to be some ground to 
hold that the Nadis, Ida and Pingala, or “moon” and 
“sun,” are the left and right sympathetic cords respectively 
on each side of the “fiery” Sushumna. It is to be noted 
that, according to one and a common notion reproduced in 
this work, these Nadis, which are described as being pale 
and ruddy respectively (v. 1), do not lie merely on one side 
of the cord, but cross it alternating from one side to the 
other (see v. 1), thus forming with the Sushumna and the 
two petals of the Ajna Chakra the figure of the Caduceus of 
Mercury, which according to some represents them. Else- 
where (vy. 1), however, it is*said that they are shaped like 
bows. That is, one is unifed with Sushumna and connect- 
ed with the left scrotum. It goes up-to a position near the 
left shoulder, bending as-it passes the heart, crosses over to 
the right shoulder, and then proceeds to the right nostril 
Similarly, the other Nadi connected with the right scrotum 
passes to the left nostril. It has been suggested to me that 
Ida and Pingala are blood-vessels representing the Inferior 
Vena Cava and Aorta. But the works and the Yoga process 
itself indicate not arteries, but nerves. Ida and Pingala 
when they reach the space between the eyebrows make 
with the Sushumna a plaited threefold knot called Triveni 
and proceed to the nostrils. This, it has been said, 1s the 
spot in the medulla where the sympathetic cords join to- 
gether or whence they take their origin 


There remains to be considered the position of the 





Chakras. Though this work speaks of six, there are, accore-— 
ing to some, others. This is stated by Vishvanatha in his 
Shatchakra-Vivriti. Thus we have mentioned Lalana, | 

Manas, and Soma Chakras. The six here given are the 


= 
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principal ones. Indeed, a very long list exists of Chakras 
or Adharas, as some call them. In a modern Sanskrit work 
called “Advaitamartanda” the; author’ gives twenty, 
numbering them as follows: (1) Adhara, (2) Kuladipa, (3) ` 
Vajra or ‘Yajna, (4) Svadhishthana, (5) Raudra, (6) Karala, 
(7) Gahvara, (8) Vidyaprada, (9) Trimukha, (10) Tripada, 
(11) Kaladandaka, (12) Ukara, (18) Kaladvara, (14) Karam- 
gaka, (15) Dipaka, (16) Anandalalita, (17) Manipiraka, (18) 
Nakula, (19) Kalabhedana, (20) Mahotsiha. Then for no 
apparent reason, many others are given without numbers, 
a circumstance, as well as defective printing, which makes 
it difficult in some cases to say whether the Sanskrit should 
be read as one word or two.? They are apparently Parama, 
Padukam, Padam (or Padakampadam), Kalpajala,- Poshaka, 
Lolama, Nadavarta, Triputa, Kamkalaka, Putabhedana, 
Mahagranthiviraka, Bandhajvalana (printed as Bandhe- 
jvalana), Andhata, Yantraputa (printed Yatra), Vyoma- 
chakra, Bodhana, Dhruva; Kalakandalaka, Kraunchabhe- 
rundavibhava, Damara, Kulaphithaka, Kulakolahala, Hala- 
varta, Mahadbhaya, Ghorabhairava, Vishuddhi, Kantham, _ 
Uttamam (quere Vishuddhikantham or Kanthamuttamam), 
Parnakam, 4Ajnd, Kakaputtam, Shringatam, Kamariipa, 
Ptrnagiri, Mahavyoma, Shaktiripa. But, as the author 
says, in the Vedas (that 18, Yogachtdamani, Yogashikha 
Upanishads, and others) we read of only six Chakras— 
namely, those italicised in the above list, and described in 

*Brahmananda Svami, a native of Palghat, in the Madras Presi- 
dency, late Guru of H. H. the late Maharaja of Kashmir. The work 
is printed at Jummoo. | 

*I am not sure that the author himself was aware of this in all 
cases. He may have been quoting himself from some lists without 
other : knowledge on the subject. The list has, to my eyes, in some 
respects an uncritical aspect—e.g., apart from bracketed notes in the 
text, = Kamaripa and Pirnagiri are Pithas, the others, Jalandhara and 
Auddiyana, not being mentioned. The last quotation he makes draws 
a distinction between the Chakras and Adharas. 21 
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the works here translated—and so it is said: “ How can 
there be any Siddhi for a man who knows not the six 
Adhvas, the sixteen Adharas, the three Lingas and the five 
(elements) the first of which is Ether ?~ ; 

I have already pointed out that the positions of the 
Chakras generally correspond to spinal centres of the 
anatomical divisions of the vertebre into five regions, and 
it has been stated that the Padmas or Chakras correspond 
with various plexuses which exist in the body surrounding 
those regions. Various suggestions have been here made. 
The Author of the work cited’ identifies (commencing with 
the Mualadhara and going upwards) the Chakras with the 
sacral, prostatic, epigastric, cardiac, laryngeal (or pharyn- 
geal), and cavernos plexuses, and the 88188118 with the 
Medulla. In passing it may-be noted that the last sugges- 
tion cannot in any event becorrect. It 18 apparently based 
on verse 120 of chapter V ofthe Shiva Samhita.’ But this 
work does not in my opinion’ support the suggestion. 
Elsewhere the Author cited rightly identifies Mount 
Kailasa with the Sahasrara, which is undoubtedly the upper 
cerebrum. The anatomical position of the Medulla is be- 
low that assigned to the Ajna Chakra. Professor Sarkar’s 
work contains some valuable appendices by Dr. Brojendra- 
nath Seal on, amongst others, H indu ideas concerning plant 

‘The six Adhvas are Varna, Pada, Kala, Tattva, Bhuvana and 
Mantra. The sixteen Adharas are named in the commentary to verse 
38 of the text, the elements are also described in the text. The three 
Tingas are Svayambhu, Vani and Itara also dealt with in the text. 

The Positive Background of Hindu Sociology.” by Professor 

Benoy Kumar Sarkar, 

£. # 54 of the translation of Srisha Chandra Vasu, to which I refer — 
because the author cited does so. The rendering, however, does not do 
justice to the { text, and liberties have been taken with 16. Thus, 2 
large portion has been omitted without word or warning, and at p. 14 
it is said, that Kundalini is “ of the form of electricity ”. There is no 
warrant for this in the text, and Kundalini is not. according to the 
Shastra, mere electricity. ` TT ~~~ “^ च 


* > 
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and animal life, physiology, and biology, including accounts 
of the nervous system in Charaka and in the Tantras.’ 
After pointing out that the cerebo-spinal axis with the 
connected sympathetic system contains a number of 
ganglionic centres and plexuses (Chakras, Padmas), from 
which nerves (Nadi, Shira, and Dhamani) radiate over 
the head, trunk, and limbs, the latter says, as regards the 
ganglionic centres and plexuses consisting the sympathetic 
spinal system 

“Beginning with the lower extremity, the centres and 
plexuses of the connected spinal and sympathetic systems 
may be described as follows : 

“(1) The Adhara Chakra, the sacro-coccygeal plexus 
with four branches, nine Angulis (about six inches and a 
half) below the solar plexus, (Kanda, Brahmagranthi) ; the 
source of a massive pleasurable vsthesia ; voluminous orga- 
nic sensations of repose,, .An inch and a half above it, and 
the same distance below the’ méembrum virile (Mehana), 18 a 
minor centre called the Agni-sikha. (2) The Svadhishthana 
Chakra, the sacral plexus, with six branches (Dalani—petals) 
concerned in the excitation of sexual feelings, with the ac- 
companiments of lassitude, stupor, cruelty, suspicion, con- 
tempt.2 (3+ The Nabhikanda. (corresponding to the solar 
plexus, Bhanubhavanam), which forms the great junction of . 
the right and left sympathetic chains (Pingala and Ida) with 
the cerebro-spinal axis. Connected with this is the Mani- 
_ ptraka, the lumbar plexus, with connected sympathetic 





Both the work of Professor Sarkar and the Appendices of Dr 
Seal are of interest and value, and gather together a considerable 
number of facts of importance on Indian Geography, Ethnology, Minera- 
logy, Zoology, Botany and Hindu Physiology, Mechanics, and Acoustics. 
These Appendices have. since been republished separately as a work 
entitled Positive Sciences of the Hindus" 


* These and other Vrittis, as they are called, are enumerated in the 


Int fie to my first edition of the Mahanirvana Tantra. (Trans- 
lation 
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nerves, the ten branches’ of which are concerned in the pro- 
duction of sleep and thirst, and the expressions of passions 
like jealousy, shame, fear, stupefaction. (4) The Anahata 
Chakra, possibly the cardiac plexus of the sympathetic chain 
with twelve branches, connected with the heart, the seat of 
the egoistic sentiments, hope, anxiety, doubt, remorse, con- 
ceit, egoism, etc. (5) The Bharatisthana,’ the junction of 
the spinal cord with the medulla oblongata, which, by means 
of nerves like the pneumogastric, etc., regulate the larynx and 
other organs of articulation. (6) The Lalana Chakra, opposite 
the uvula, which has twelve leaves (or lobes), supposed to be 
the tract affected in the production of ego-altruistic senti- 
ments and affections, like self-regard, pride, affection, grief, 
regret, respect, reverence, contentment, etc. (7) The sensori- 
motor tract, comprising two Chakras : (a) the Ajna Chakra 
(lit., the circle of command over movements) with its two 
lobes (the cerebellum); and! (8) the Manas Chakra, the 
sensorium, with its six lobes (five special sensory for 
peripherally initiated sensations, and one common sensory 
for centrally initiated sensations, as in dreams and halluet- 
nations). The Ajnavaha Nadis, efferent or motor nerves, 
communicate motor impulses to the riphery from this 
Ajna Chakra, this centre of command over movements ; 
and the afferent or sensory nerves of the special senses’ 
in pairs, the Gandhavaha Nadi (olfactory sensory), the 
Ripavaha Nadi (optic), the Shabdavaha Nadi (auditory), 
the Rasavaha Nadi (gustatory), and the Sparshavaha Nadi 
(tactile), come from the periphery (the peripheral organs of 
the special senses) to this Manaschakra, the sensory tract 
at the base of the brain. The Manaschakra also receives” 
the Manovaha Nadi, a generic name for the channels 


* That is, petals. क, we 
° This is a name for the Vishuddha Chakra as abode of the Goddess 


of Speech (Bharati). 
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along which centrally initiated presentations (as in dream- 
ing or hallucination) come to the sixth lobe of the Manas 
Chakra, (8) The Soma Chakra, a sixteen-lobed ganglion, 
comprising the centres in the middle of the cerebrum, 
above the sensorium; the seat of the altruistic sentiments and 
volitional control—e.g., compassion, gentleness, patience, 
renunciation, meditativeness, gravity, earnestness, resolu- 
tion, determination, magnanimity, etc. And lastly, (9) the 
Sahasrara Chakra, thousand-lobed, the upper cerebrum with 
its lobes and convolutions, the special and highest seat of 
the Jiva, the soul.” ' 

Then, dealing with the cerebro-spinal axis and the heart, 
and their respective relations to the conscious life, the 
Author cited says: 

^^ Vijnanabhikshu, in the“passage just quoted, identifies 
the Manovaha Nadi (vehicle~of consciousness) with the 
cerebro-spinal axis and its ramifications, and compares the 
figure to an inverted gourd -with 8, thousand-branched stem 
nanging down. The Sushumna, the central passage of the 
spinal cord, is the stem of this gourd (or a single branch). 
The writers on the Yoga (including the authors of the various 
Tantrik systems), use the term somewhat differently. On 
this view, the Manovaha Nadi is the channel of the commu- 
nication of the Jiva (soul) with the Manas Chakra (sensorium) 
at the base of the brain. The sensory currents are brought 
to the sensory ganglia along afferent nerves of the special 
senses. But this is not sufficient for them to rise to the 
level of discriminative consciousness. A communication 
must now be established between the Jiva (in the Sahas: 
rara Chakra, upper cerebrum) and the sensory currents 
received at the sensorium, and this is done by means of the 


= - = ~ ¬ ~~ 








, * The धु व refers to the Jnana Samkalini Tantra, Samhita- 
ratnakara. and for functions of Ajnivaha& Nadi and Manovaha Nadi 
8 (oakeee A tand Manovaha Na to 
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Manovaha Nadi. When sensations are centrally initiated, 
as in dreams and hallucinations, a special Nadi (Svapnavaha 
Nadi), which appears to be only a branch of the Manovaha 
Nadi, serves as the channel of communication from the Jiva 
(soul) to the sensorium. In the same way, the Ajnavaha 
Nadi brings down the messages of the Soul from the Sahas- 
rara (upper cerebrum) to the Ajna Chakra (motor tract at 
the base of the brain), messages which are thence carried 
farther down, along efferent nerves, to various parts of the 
periphery. I may add that the special sensory nerves, 
together with the Manovaha Nadi, are sometimes generally 
termed Jnanavaha Nadi—izt., channel of presentative know- 
ledge. There is no difficulty so far. The Manovaha Nadi 
and the Ajnavaha Nadi connect the sensori-motor tract at 
the base of the brain (Manas Ghakra and Ajna Chakra) with 
the highest (and special) seat'of the soul (Jiva) in the upper 
cerebrum (Sahasrara), the one-being the channel for carrying 
up the sensory and the othér for bringing down the motor 
messages. But efforts of the will (Ajna, Prayatna) are con- 
scious presentations, and the Manovaha Nadi must therefore 
co-operate with the Ajnavaha in producing the conscious- 
ness of effort. Indeed, attention, the characteristic function 
of Manas, by which it raises sense-presentations to the level 
of discriminative consciousness, implies effort (Prayatna) 
on the part of the soul (Atma, Jiva), an effort of which we 
are conscious through the channel of the Manovaha Nadi 

t how to explain the presentation of effort in the motor 
nerves ? Shankara Mishra, the author of the Upaskara on 
Kanada’s Sitras, ar gues that the Nadis (even the volitional 
or motor nerves) are themselves sensitive, and their affec-— 
tions are conveyed to the sensorium by means of the nerves — 
of the (inner) sense of touch (which are interspersed in 

minute 00111188 among them) The consciousn: of effort, 
then, in any motor nerve, whether Ajnavaha (volitional 





_, 
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motor) or Pranavaha (automatic motor), depends on the tactile 
nerves or nerves of organic sensation) mixed up with it. Thus 
the assimilation of food and drink by the automatic activity 
of the Pranas implies an (automatic). effort (Prayatna) 
accompanied by a vague organic consciousness, which is 
due to the fact that minute fibres of the inner touch-sense 
are interspersed with the machinery of the automatic nerves 
(the 1216118 ९8115. Nadis).” | 

To a certain extent the localizations here made’ must 
be tentative. It must, for instance, be a matter of opinion 
whether the throat centre corresponds with the carotid, 
laryngeal, or pharyngeal, or all three; whether the navel 
centre corresponds with the epigastric, solar, or lumbar, the 
Ajna with the cavernous plexus, pineal gland, pituitary 
body, cerebellum, and so forth. For all that is known to 
the contrary each centre ‘may ay have more than one of such 
correspondences. All that can be said with any degree of 
certainty is that the four-centres, above the Mualadhara, 
which is the seat of the presiding energy, have relation to 
the genito-excretory, digestive, cardiac, and respiratory func- 
tions, and that the two upper centres (Ajna and Sahasrara) 
denote various forms of cerebral activity, ` ending in the 
Repose of pure Consciousness. The uncertainty which 
prevails as regards some of those matters is indicated in the 
Text itself, which shows that on various of the subjects 
here debated differing opinions have been expressed as 
individual constructions of statements to be found in the 
‘Tantras and other Shastras. 





There are, however, if I read them correctly, state- _ 


ments in the above-cited accounts with which, though not = 
uncommonly accepted, I disagree. It is said, for instance, ` 
that the Adhara Chakra is the Sacro-coccygeal plexus, and 
that the Svadhishthana is the sacral plexus, and 80 forth. ` 
This work, however, not to m ention others, makes it plain — | : 
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that the Chakras are in the Sushumna. Verse 1 speaks of 
the ^“ Lotuses inside the Meru (spinal column) ; and as the 
Sushumna supports these (that is, the lotuses) She must 
needs be within the Meru.” This is said in answer to 
those who, on the strength of a passage in the Tantra- 
chidamani, erroneously suppose that Sushumna is outside 
the Meru. In the same way the Commentator refutes the 
error of those who, relying on the Nigamatattvasara, sup- 
pose that not only Sushumna, but Ida, and Pingala, are 
inside the Meru. Verse 2 says that inside Vajra (which 
is itself within Sushumna) is Chitrini, on which the lotuses 
are strung as it were gems, and who like a spider's thread 
pierces all the lotuses which are within the backbone. The 
Author in the same place combats the view, based on the 
Kalpa Sutra, that the lotuses are within Chitrini. These 
lotuses are in the Sushumna}and as Chitrini is within the 
latter, she pierces but does not contain them. Some 
confusion is raised bythe statement in इ, 51, that the 
lotuses are in or on the Brahmanadi. But by this is meant 
appertaining to this Nadi, for they are in Sushumna, of 
which the Brahmanadi is the central channel. The com- 
mentator Vishyanatha, quoting from the Maya Tantra, 
says that all the six lotuses are attached to the Chitrini 
Nadi (Chitrini-grathitam). One conclusion emerges clearly 
from all this namely, that the Lotuses are in the verte- 
bral column in Sushumna, and not in the nerve plexuses 
which surround it. There in the spinal column they exist 
as extremely subtle vital centres of Pranashakti and centres 
of consciousness. In this connection I may cite an extract 
from an article on the “Physical Errors of Hinduism 

for which I am indebted to Professor Sarkar’s work: “It 
would indeed excite the surprise of our readers to hear that 
the Hindus, who would not even touch a dead body, much 


' Published in Vol. XI, pp. 486—440, of the Caleutta Revie = 
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less dissect it, should possess any anatomical knowledge 
at all. . . . It is the Tantras that furnish us with 
some extraordinary pieces of information concerning the 
human body. . . . But of all the Hindu Shastras ex- 
tant, the Tantras lie in the greatest obscurity 

The Tantrik theory, on which the well-known Yoga called 
‘Shatchakrabheda’ is founded, supposes the existence of 
six main internal organs, called Chakras or Padmas, all 
bearing a special resemblance to that famous flower, the 
lotus. These are placed one above the other, and connect- 
by three imaginary chains, the emblems of the Ganges, 
the Yamuna, and the Saraswati. . . . Such is the 
obstinacy with which the Hindus adhere to these erroneous 
notions, that, even when we show them by actual dissec- 
tion the non-existence of the-imaginary Chakras in the 
human body, they will rather have recourse to excuses 
revolting to common sense than acknowledge the evidence 
of their own eyes. They say;“with a shamelessness un- 
paralleled, that. these Padmas exist as long as a man lives, 
` but disappear the moment he dies.” This, however, is 
nevertheless quite correct, for conscious and vital centres 
cannot exist in a body when the organism which they hold 
together dies. A contrary conclusion might indeed be de- 
scribed as “ shameless”’ stupidity.’ 

The Author of the work from which this citation is 
made says that, though these Chakras cannot be satis« 
factorily identified, the Tantriks must nevertheless have 
obtained their knowledge of them by dissection. By this he 
must refer to the physical regions which correspond on the 
gross plane to, and are governed by, the Chakras proper, 


aa Physical Errors of Hinduism,” Caleutta Review, Vol XI, pp. 436 


* This reminds one of the story of a materialistic doctor who said 


he had done hundreds of post-mortem exa t : 
discovered the trace of a soul sera 1008, but had never yet 
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which as subtle, vital, and conscious centres in the spinal 
cord are invisible to any but a Yogi's vision,’ existing when 
the body is alive and disappearing when vitality (Prana) 
leaves the body as part of the Lingasharira. 

It is a mistake, therefore, in my opinion, to identify 
the Chakras with the physical plexuses mentioned, These 
latter are things of the gross body, whereas the Chakras 
are extremely subtle vital centres of various Tattvik 
operations. In a sense we can connect with these subtle 
centres the gross bodily parts visible to the eyes as plexuses 
and ganglia. But to connect or correlate and to identify 
are different things. Indian thought and the Sanskrit 
language, which is its expression, have a peculiarly pene- 
trative and comprehensive quality which enables one to 
explain many ideas for which, except by paraphrase, 
there is no equivalent meaping in English, It is by the 
Power or Shakti of the Atma or Consciousness that’ the 
body exists. It is the. collective Prana which holds it to- 
gether as an individual human unit, just as it supports 
the different Principles and Elements (Tattva) of which 1 
is composed. These Tattvas, though they pervade the 
body, have yet various special centres of operation. These 
centres, as one might otherwise suppose, lie along the 
axis, and are the Sakshma Rapa, or subtle forms of that 
which exists in gross form (Sthila Ripa) -in the physi- 
cal body which is gathered around it. They are manifes- 
tations of Pranashakti or Vital Force. In other words, 
from an objective standpoint the subtle centres, or Chakras, 
vitalize and control the gross bodily tracts which are indi- 
cated by the various regions of the vertebral column and 





‘So it is said: Tani vastani tanmatrédini pratyakshavishayani 
(Such things as the Tanmatra and others are subject to immediate per- 
ception by Yogins only). A Yogi “sees” the Chakras with his mental = 
eye (Ajna). In the case of others they are the matter of inference 
(Anumana) 
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the ganglia, plexuses, nerves, arteries, and organs, situate. 
in these respective regions. It is only therefore (if at all) 
in the sense of being the gross outer- representatives of the 
spinal centres that we can connect the plexuses and so 
forth with the Chakras spoken of in the Yoga books. In 
this sense only the whole tract, which extends from the 
subtle centre to the periphery, with its corresponding bodily 
elements, may be regarded as the Chakra. As the gross and 
subtle are thus connected, mental operation on the one will 
affect the other. Certain forces are concentrated in these 
Chakras, and therefore and by reference to their function 
they are regarded as separate and independent centres. 
There are thus six subtle centres in the cord with gros- 
ser embodiments within the cord itself, with still grosser 
sheaths in the region pervadéd by the sympathetics Ida and 
Pingala, and other Nadis: Out of all this and the gross 
compounded elements of the body are fashioned the organs 
of life, the vital heart of which is the subtle Chakra by 
which they are vivified and controlled. The subtle aspects 
of the six centres according to Tantrik doctrine must not 
be overlooked whilst attention is paid to the gross or physio- 
logical aspect of the body. As previously and in the Com 
mentary to the thirty-fifth verse of the Anandalahari 
explained, there are six Devas—viz., Shambhu, Sadashiva, 
Ishvara, Vishnu, Rudra, Brahma—whose abodes are the 
six Lokas or regions: viz., Maharloka, Tapoloka, Janaloka 
Svarloka, Bhuvarloka, and Bhirloka (the Earth). It is 
these Divinities who are the forms of Consciousness presid- 
ing over the Shatchakra. In other words, Consciousness 
(Chit), as the ultimate experiencing principle, pervades and 
_ is at base all being. Every cell of the body has a conscious- 
ness of its own. The various organic parts of the body 
‘which the cells build have not only particular cell-conscious- 
ness, but the consciousness of the particular organic part 








rf 
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which is other than the mere collectivity of the conscious- 
ness of its units. Thus there may be an abdominal con- - 
sciousness. And the consciousness of such bodily region is 
its Devata—that is, that aspect of Chit which is associated 
with and informs that region. Lastly, the organism asa 
whole has its consciousness, which is the individual Jiva. 
Then there is the subtle form or body of these Devatas, in 
the shape of Mind—supersensible “ matter” (Tanmatra) ; 
and sensible “ matter’’—namely, ether, air, fire, water 
earth, with their centres at the Ajna, Vishuddha, Anahata, 
11817018, Svadhishthana and Maladhara. Of these six 
Tattvas, not only the gross human body, but the vast 
macrocosm, is composed. The six Chakras are therefore 
the divine subtle centres of the corresponding physical 
and psychical sheaths. The. seventh or supreme centre of 
Consciousness 18 Paramashiva;; whose abode 18 Satyaloka, 
the Cosmic aspect of thé Sahasrara in the human body. 
The Supreme, therefore; descends through its manifesta- 
tions from the subtle to the gross as the six Devas and 
Shaktis in their six abodes in the world-axis, and as the 
six centres in the body-axis or spinal column. The special 
operation of each of the Tattvas is located at its individual 
centre in the microcosm. But, notwithstanding all such 
subtle and gross transformations of and by Kula-Kundalini, 
She ever remains in Her Brahman or Svaripa aspect the 
One, Sat, Chit, and Ananda, as is realized by the Yogi when 
drawing the Devi from Her world-abode in the earth centre 
(Maladhara) he unites Her with Paramashiva in the Saha- 
srara in that blissful union which is the Supreme Love 
(Ananda) 

In a similar manner other statements as regards these _ 
Chakras should be dealt with, as, for instance, those con- = ` 
nected with the existence of the “ Petals”, the number of 
which in each case has been said to be determined 


श 
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characteristics of the gross region which the particular 
Chakra governs, The centres are said to be composed of petals 
designated by certain letters, Professor Sarkar’ expresses 
the opinion that these petals point to either the nerves 
which go to form a ganglion or plexus, or the nerves distri- 
buted from such ganglion or plexus. I have been told that 
the disposition of the Nadis at the particular Chakra in 
question determines the number of its petals.’ In the five 
lower Chakras their characteristics are displayed in the 
number and position of the Nadis or by the lobes and sensory 
and motor tracts of the higher portions of the cerebro-spinal 
system. As I have already explained, the Chakra is not to 
be identified with the physical ganglia and plexuses, though 
it is connected with, and in a gross sense represented by, 
them. The lotuses with these'petals are within the Sushum 
na and they are there represented as blooming upon the 
passage through them of Kundali. The letters are on the 
petals 

The letters in the six Chakras are fifty in number— 
namely, the letters of the Sanskrit alphabet less Ksha, 
according to the Kamkalamalini Tantra cited in ए, 40, or the 
second or cerebral La (7b.). All these letters multiplied by 
20 exist potentially in the Sahasrara, where they therefore 
number 1,000, giving that Lotus its name, There are, on 
the other hand, 72 Nadis which rise from the Kanda 
Further, that, these letters in the Chakras are not gross things 
18 shown by vv 28 and 29, which say that the vowels of the 
Vishuddha, visible to the enlightened mind (Diptabuddhi) 
only—that is, (१6 Buddhi which is free of impurity resulting 


-- १५५ 
1 Op. cit.,-p. 292 


* See my Mahdnirvana Tantra (first Edition), p. lvii. M 

y reference 
there to the lotus as a plexus of Nadis is to the gross sheath of the 
subtle centre, which gross sheath is said to contain the determinant 
though in another sense it is the effect of the characteristics of the 





subtle centre 
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from worldly pursuits, as the effect of the constant practice 
of Yoga. Verse 19 and other verses speak of the letters 
there mentioned as being coloured. Each object of percep- 
tion, whether gross or subtle, has an aspect which corres- 
ponds to each of the senses. It is for this reason that the 
Tantra correlates sound, form and colour. Sound produces 
form, and form is associated with colour. Kundaliis a form 
of the Supreme Shakti who maintains all breathing creatures. 
She is the source from which all sound or energy, whether 
as ideas or speech, manifests. That sound or Matrika when 
uttered in human speech assumes the form of letters and 
prose and verse, which is made of their combinations. And 
sound (Shabda) has its meaning—that is, the objects denoted 
by the ideas which are expressed by sound or words. By 
the impulse of Ichchha Shakti,acting through the Pranavayu 
(vital force) of the Atma is produced in the Maladhara the 
sound power called Para, which in its ascending movement 
through other Chakras takes’ on other characteristics and 
names (Pashyanti and Madhyama), and when uttered by 
the mouth appears as Vaikhari in the form of the spoken 
letters which are the gross aspect of the sound in the Chakras 
themselves (see vy. 10 and 11). Letters when spoken are, 
then, the manifested aspect in gross speech of the subtle 
energy of the Shabdabrahman as Kundali. The same energy 
which produces these letters manifesting as Mantras produ- 
ces the gross universe. In the Chakras is subtle Shabda in 
its states as Para, Pashyanti, or Madhyama Shakti, which 
when translated to the vocal organ assumes the audible 
sound form (Dhvani) which is any particular letter. Parti 


cular forms of energy of Kundali are said to be resident at = : 





particular Chakras, all such energies existing in maguifiet 


form in the Sahasrara. Each manifested letter isa Mantra, 
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surrounding (Avarana) Devatas or Shaktis of the Devata of 
the Chakra and the subtle element of which He is the presid- 
ing Consciousness. Thus, Brahma is the presiding Consci- 
ousness of the Maladhara lotus, indicated by the Bindu of 
the Bija La (Lam), which is the body of the earth Devata ; 
and around and associated with these are the subtle forms 
of the Mantras, which constitute the petals and the bodies 
of associated energies. The whole human body is in fact a 
Mantra, and is composed of Mantras. These sound powers 
vitalize, regulate, and control, the corresponding gross manl- 
festations in the regions surrounding them. 

Why, however, particular letters are assigned to parti- 
cular Chakras is the next question. Why, for instance, 
should Ha be in the Ajna and La in the Maladhara? It 18 
true that in some places inthe Tantras certain letters are 
assigned to particular elements. Thus, there are certain 
letters which are called Vayava Varna, or letters pertaining 
_ to the Vayu Tattva; but an examination of the case on this 
basis fails to account for the position of the letters as letters 
which are assigned to one element may be found in a Chakra 
the predominant Tattva of which is some other element. 
It has been said that in the utterance of particular letters 
the centres at which they are situated are brought into play, 
and that this is the solution of the question why those 
‘particular letters were at their particular centre. A prob 
able solution isthat given by mein my “Shakti and Shakta”’.' 
Apart from this one can only say that it_is either Svabhava 
or the nature of the thing, which in that case is as little 
susceptible of ultimate explanation as the disposition in the 
body of the gross organs themselves; or the arrangement 
may an artificial] one for the purpose of meditation, 
which case no further explanation is necessary. 


Third Edition. See Chapter on Kundaliyoga. 
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The four Bhavas, or states of sound, in the human body 
are so called as being states in which sound or movement is 
prdouced or becomes, evolving from Para Shakti in the body 
of Ishvara to the gross Vaikhari Shakti in the body of Jiva. 
As already stated, in the bodily aspect (Adhyatma) the 
Karana Bindu resides in the Maladhara centre, and is there 
known as the Shakti Pinda' or Kundal Kundaili is a 
name for Shabdabrahman in human bodies. The Acharya, 
speaking of Kundalini, says: “There is a Shakti called 
Kundalini who is ever engaged in the work of creating the 
universe. He who has known Her never again enters the 
mother’s womb as a child or suffers old age.” That is, he no 
longer enters the Samsara of world of transmigration. 
This Karana Bindu exists in a non-differentiated condition. 

The body of Kundalisis composed of the fifty letters 
or sound-powers. Just a8 thére is an apparent evolution 


———— 


™She is so called becatise’ all'thé Shaktis are collected or rolled 
into one 7288 " in Her. Here is the Kendra (centre) of all the Shaktis 
The Svachchhanda as also the Sharada say 
Pindam Kundalini-shaktih 
Padam hamsah prakirtitah 
Ripam bindur iti khyatam 
Rapatitas tu chinmayah 
(Kundalini Shakti is Pinda; Hamsah is Pada; Bindu is Rapa, but 
Chinmaya (Chit) is formless.] The first, as potentiality of all manifested 
power, is in the Muladhara Chakra: the second, as Jivatma, 1s In 
Anahata, where the heart beats, the life-pulse. Bindu, the causal form 
body, as Supreme Shakti, is in Ajna, and the formless Consciousness 
passing through Bindu Tattva manifesting as Hamsa, and again resting 
as Kundalini, is in the Brahmarandhra (see Tiké of first Samketa of 
Yoginthridaya Tantra) 


* Adhyatmantu karanabinduh shaktipindakundalyadishabdavachyo 
miladharasthah (Bhaskararaya, Comm. Lalita, ए, 182) 


*“ Shaktih kundaliniti vishvajananavyaparabaddh eS 
Jnatva ittham na punar yishanti jananigarbhe rbhakatvam = 
narah ” ityadirityacharyair vyavahritah (ib ) "+ = 


-*So’yam avibhagavasthah karanabinduh (ib ) 
* Vikara or Vikriti is 80) ething 
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the cosmic body of Ishvara, represented in the seven 
states preceding from Sakala Parameshvara to Bindu, so 
there is a similar development in the human body in Kundali 
who is the Ishvari, therein. There are evolved the following 
states, corresponding with the cosmic development—vz., 
Shakti, Dhvani, Nada, Nirodhika, Ardhendu, Bindu. These 
are all states of Kundali Herself in the Muladhara, and are 
known as Para sound. Hach one of the letters composing 
the body of Kundali exists in four states as Para Shakti, or in 
the succeeding states of sound, Pashyanti, Madhyama, and 
Vaikhari, to which reference is later made. The first is a 
state of undifferentiated sound, which exists in the body of 
Ishvara ; the second and third as existing in the body of Jiva 
are stages towards that complete manifestation of differen- 
tiated sound in human speech 











eech which is called Vaikhari 
Bhava. In the cosmic aspect t tee four states are Avyakta, 
Ishvara, Hiranyagarbha, an 2 178. The Arthasrishti (ob- 
ject creation) of Kundalini are the Kalas, which arise from 
the letters such as the Rudra and Vishnu Miartis and their 
Shaktis, the Kamas and Ganeshas and their Shaktis, and the 
like. -In the Sakala Parameshvara or Shabdabrahman in 
bodies—that is, Kundalini Shakti—the latter is called Chit 
Shakti or Shakti simply, “when Sattva enters ’"—a state | 
known as the Paramakashavastha. When She into whom 

Sattva has entered 18 next “ pierced `` by Rajas, She is called 
एरकः), which is the Aksharavastha. When She is again 
“pierced” by Tamas, she is called Nada. This is the 
Avyaktavastha, the Avyakta Nada which is the Parabindu. 
Again, She in whom Tamas abounds is, as Raghava Bhatta 
says, Called Nirodhiki; She in whom Sattva abounds is 











but unreal change, such as the appearance of what was and is 

a snake. The Vedantasadra thus musically defines the two einer = 
Satativato 'nyathapratha vik4ra ityudiritah 
Atattvato ’nyathapratha vivarta ityudabritah. 
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called Ardhendu: and the combination of the two (Ichchha 
and Jnana) in which Rajas as Kriya Shakti works is called 
Bindu. Thus it has been said: “ Drawn by the force of 
Ichchha Shakti (will), illumined by Jnana Shakti(knowledge), 
Shakti the Lord appearing as male creates (Kriya Shakti, or 
action). | 
When the Karana Bindu “ sprouts” in order to create 
the three (Bindu, Nada, and Bija) there arises that ani- 
fested Brahman-word or Sound called the Shabdabrahman 
(Sound —Brahman).’ It is said: “ From the differentiation 
of the Karana Bindu arises the unmanifested ‘ Sound ’ which 
is called Shabdabrahman by those learned in Shruti.” ? It 
is this Shabdabrahman which is the immediate cause of the 
universe, which is sound and movement manifesting as idea 
and language. This sound; which is one with the Karana 
Bindu, and is therefore !all-pérvading, yet first appears in 
man’s body in the Maladhara. “It is said in the Maladhara 
in the body the ‘air’ (Pranavayu) first appears. That ‘air’ 
acted upon by the effort of a person desiring to speak, mani- 
fests the all-pervading Shabdabrahman.” * The Shabda- 
brahman which is in the form of the Karana Bindu when it 
ह ' Ayam eva cha yada karyabindvaditrayajananonmukho लः bhidyate 
taddashayam avyaktah shabdabrahmabhidheyo ravas tatrotpadyate (ib.), 
When this (Karana-bindu) inclines to produce the three Bindus the 
first of which is Karyabindu and bursts or divides itself (Bhidyate, then 
at that - stage there arises the indistinct (Avyakta) sound (Rava) which 
is called Shabdabrahman. 
_  Tadapyuktam ; | 
Bindos tasmad bhidyamanad avyaktatma ravo "bhavat, 
Sa ravah shrutisampannaih shabdabrahmeti giyate (ib.). 
disti So 16 has been said:—From the bursting Bindu there arises the in- 
distinct sound which is called Shabdabrahman by those versed in Shruti. 
___ So’'yam ravah karanabindutadatmyapannatvat sarvagato'pi vyan- 
jakayatnasamskritapavanavashat praninam miladhara eva abhivyajyate. 
Taduktam : : | | 
Dehe ‘pi maladhare’smin samudeti samiranah, | 
Vivakshorichchhayotthensa prayatnena susamskritah. 
४ Sa vyanjayati tatraiva shabdabrahmapi sarvagam rire —-% > 
his sound again being one with the Karanabi rey du and, theretc 3 
everywhere, manifests itself in the Maladhara of animals, being led 
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remains motionless (Nishpanda) in its own place (that is, in 
Kundali, who is Herself in the Muladhara) is called Para 
Shakti or speech. The same Shabdabrahman manifested 
by the same “air” proceeding as far as the navel, united 
with the Manas, possessing the nature of the manifested 
Karya Bindu with general (Samanyaspanda) motion, 18 
named Pashyanti speech.’ Pashyanti, which is described as 
Jnandtmaka and Bindvatmaka (in the nature of Chit and 
Bindu), extends from the Mualadhara to the navel, or, ac- 
cording tio some accounts, the Svadishthana. 
| Next, the Shabdabrahman manifested by the same 
“air” proceeding as far as the heart, united with the Buddhi, 
possessing the nature of the manifested Nada and endowed 
with special motion (Visheshaspanda) is called Madhyama 
speech. This is Hiranyagarbha sound, extending from 
the region of Pashyanti tothe heart. Next, the same 


there by the air purified by the. effort, made by the maker of the sound. 
So it is said :—In the body also in the Muladhara air arises ; this (air) is 
purified by the effort and will of the person wishing to speak and mani- 
fests the Shabda which is everywhere. 

‘Tad idam karanabindvatmak abhivyaktam shabdabrahma- 
-svapratishthateaya nishpandam tadeva cha para vag ityuchyate. Atha 
tadeva nabhiparyantamagachchhata tena pavanenabhivyaktam vimarsha- 
ripena_manasa yuktam simanyaspandaprakasharipakarya-bindumayam 
sat pashyanti vag uchyate (ib.). 

` This evolved Shabda-brahman which is one with the Karanabindu 
when it is in itself and vibrationless (motionless) is called Para Vak; 
when that again is, by the same air going up to the navel, further 
evolved and united with mind, which is Vimarsha then it becomes 
Karyabindu slightly vibrating and manifest. It is there called Pash- 
yanti Vak. 
iS ~ ˆ Atha tad eva shabdabrahma tenaiva vayuna hridayaparyanta- 
mabhivyajyamanam nishchayatmikaya buddhyé yuktam visheshaspanda- 
prakasharipanadamayam sat madhyamavagityuchyate (7b.). 


__ Thereafter the same Shabdabrahman 6 it is led by the same ae 
1 ee heart is in a state of manifestation and united with Buddhi 
which never errs and becomes possessed. of Nada whose vibration is 
perceptible. It is called Madhyama Vak. | 

= ° Atha tad eva vadanaparyantam tenaiva vayuna kanthadistha- 
ष neshvabhivyajy 40 lam aka 4s ivarnaripam parashrotra-grahana og- 
<ashariipabijatmakam sat vaikhari vag uchyate | i.) 





= 2 
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Shabdabrahman manifested by the same air proceeding as 
far as the mouth, developed in the throat, etc., articulated 
and capable of being heard by the ears of others, possessing 
the nature of the manifested Bija with quite distinct articu- 
late (Spashtatara) motion, is called Vaikhari speech.’ This 
18 the Virat state of sound, so called because it “ come 
out”. । 

This matter is thus explained by the Acharya: “ That 
sound which first arises in the Maladhara is called Para; 
next Pashyanti; next, when it goes as far as the heart and 
is joined to the Buddhi, it is called ‘Madhyama’.” This 
name is derived from the fact that She abides “in the 
midst’. She is neither like Pashyanti nor does She proceed 
outward like Vaikhari, with articulation fully developed. 
But She is in the middle between these two. 

The full manifestation is Vaikhari of the man wishing 
to cry out. In this way articulated sound is produced by 
air. The Nitya Tantravalso says: “The Para form rises- 
in the Mualadhara produced by ‘air’; the same ‘air’ rising 
upwards, manifested in the Svadhishthina, attains the 
_ Thereafter the same (Shabdabrahman) when led by the same oe to 
the mouth is in a state of manifestation, in the throat and other places 
and becomes capable of hearing by others, being more manifest as the 
letters A and others. It is then called Vaikhari Vak. £ 

` That is, Shabda in its physical form. Bhaskararaya, in the com 
mentary to the same verse (182) of the Lalita, gives the following 
derivations: Vi=much; khara=hard. According to the Saubbagya 
Sudhodaya, Vai=certainly ; kha =cavity (of the ear); ra=to go or enter. 
But according to the Yoga Shastras, the Devi who is in the form of 


Vaikhari (Vaikharirapa) is so called because she was produced by the 
Prana called Sign ) is so = beca | 
` Taduktamacharyaih : =< = 

Muladharat prathamam udito yash cha bhavah parakhyab, akhyah, ` 
Pashchat pashyanty atha hridayago buddhiyug madhyamakay® 
Vaktre vaikhary atha rurudishor asya jantoh sushumna, (Bhaskara 
Baddhas tasmat bhavati pavanaprerita varnasamjna \bnass* 
raya, op. cit.). | ei ---= ; 
So it has been said by the great teacher (Shamkara : Prapanchassré = 
II. 44) :—When the child wishes to ery the first state of sound attached == 
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Pashyanti’ state. The same slowly rising upwards and 
manifested in the 47811818 united with the understanding 
(Buddhi), 18 Madhyama. Again rising upwards, and ap- 
pearing in the Vishuddha, it issues from the throat as 
Vaikhari.”? As the Yogakundali Upanishad ` says: ˆ That 
Vak (power of speech) which sprouts in Para gives forth 
leaves in Pashyanti, buds forth in Madhyama, and blossoms 
in Vaikhari. By reversing the above order sound is ab- 
sorbed. Whosoever realizes the great Lord of Speech (Vak) 
the undifferentiated illuminating Self is unaffected by any 
word, be it what it may.” 

Thus, though there are four kinds of speech, gross- 
minded men (Manushyah sthiladrishah)‘ who do not 


to the Sushumna as it arises in: the"Muladhara is called Para, driven 
(upward) by air, it next becomes’-Pashyanti and in the heart united 
with Buddhi it gets the name of Madhyama and in the mouth it be 
comes Vaikhari and from this arise the letters of the alphabet 


" Bhaskararaya cites Her other name, Uttirna (risen up) and the 
Saubhagya-Sudhodaya, which says: “As She sees all in Herself, and 
as She rises (Uttirna) above the path of action, this Mother is called 
Pashyanti and Uttirna.” 


* Nitydtantre'’ pi 


Mialadhare samutpannah parakhyo nadasambhavah 

Sa evordhvam taya nitah svadhisthane vijrimbhitah 

Pashyantyakhyam avapnoti tathaivordhvam shanaih shanaih 

Anahate buddhi-tattvasameto madhyamabhidhah, 

Tatha tayordhvam nunnah san vishuddhau kanthadeshatah 
Waikharyakhya ityadi (Bhaskararaya, op. cit.) 

- The Nityatantra also says :—From the Maladhara first arises sound 
which is called Para. The same led upwards becomes manifest in the 
Svadhishthana and gets the name of Pashyanti. Gently led upward 
again in the same manner to the Andhata (in the heart) it becomes 
united with Buddhitattva and is called Madhyama and led up in the 


same manner to the Vishuddhi in the region of the throat it gets the 
‘name of Vaikhari and so forth 


 8€€ also Ch. II, nchas 
ed. A, Avalon. 


* Ch. II 
‘That is, men who see and accept only the gross aspect of things: 











ira Tantra, Vol. III of Tantrik Texts, 
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understand the first three (Para, etc.), think speech to 
be Vaikhari alone,’ just as they take the gross body 
to be the Self, in ignorance of its subtler principles. Shruti 
says: ^ Hence men think that alone to be speech which is 
imperfect ’"—that is, imperfect in so far as it does not possess 
the first three forms.2 Shruti also says:* “ Four are the 
grades of speech—those Brahmanas who are wise know 
them: three are hidden and motionless; men speak the 
fourth.” The Stta 88101118 also says: “ Apada (the motion- 
less Brahman) becomes Pada (the four forms of speech), 
and Pada may become Apada. He who knows the distinc- 
tion between Pada‘ and Apada, he really sees (.¢., himself 
becomes) Brahman.” ` 

Thus, the conclusions of Shruti and Smriti are that 
the “That” (Tat) in the human body has four divisions 
(Para etc.). But even in the Para form the word Tat only 
denotes the Avyakta with, three Gunas, the cause of Para, 
and not the unconditioned Brahman who is above Avyakta. 
The word “Tat” which occurs in the transcendental say- 
ings means the Shabdabrahman, or Ishvara endowed with 
the work of creation, maintenance, and “ destruction ”’, of 
the Universe. The same word also indicates indirectly 


'Tttham chaturvidhasu matrikasu paraditrayam ajananto manu- 
shyah sthiladrisho vaikharim eva vicham manvate (Bhaskararaya, ib.). 

*Tatha cha shrutih: Tasmad yadvacho’ naptam tanmanushya 
upajivanti iti, anaptam aparnam tisribhir yirahitam ityartha iti veda- 
bhashye. | 

+ Shrutyantare’pi : | 


। 0 vakparimita padani tani vidur brshmana ye mantshinab. ; 


7 


Guha trini nihité nemgayanti, turlyam vacho manushyé vadanti (ib). — 


‘The Pada, or word, is that which has a termination. Panini says = : 


(Satra I, iv, 14 ): “That which ends in Sup (nominal endings) and in 
Tin (verbal terminations) is called Pada.” Again, the Sup (termination) 
has five divisions, ~ : | 


` Bhaskararaya, loc. cit, 
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(Lakshanaya) the unconditioned of supreme Brahman who 
is without attributes. The relation between the two 
Brahmans is that of sameness (Taditmya). Thus, the Devi 
or Shakti is the one consciousness-bliss (Chidekarasaripini) 
—that is, She is ever inseparate from Chit. The relation 
of the two Brahmans is possible, as the two are one and the 
game. Though they appear as different (by attributes), yet 
at the same time they are one. 

The commentator cited then asks, How can the word 
Tat in the Vaikhari form indicate Brahman ? and replies 
that it only does so indirectly. For sound in the physical 
form of speech (Vaikhari) only expresses or is identified with 
the physical form of Brahman (the Virat), and not the pure 
Supreme Brahman 

The following will serye-as a summary of correspond 
ences noted in this and the=previous Chapter. There is 
first the Nirguna Brahman; which in its creative aspect 18 
Saguna Shabdabrahman, and assumes the form of Para- 
bindu, and then of the threefold (Tribindu) ; and is the four 
who are represented-in the sense above stated by the four 
forms of speech, sound are state (Bhava). 

The causal (Karana) or Supreme Bindu (Parabindu) is 
unmanifest (Avyakta), undifferentiated Shiva-Shakti, whose 
powers are not yet displayed, but are about to be displayed 
from out the then undifferentiated state of Mualaprakriti 
This is the state of Supreme Speech (Para Vak), the Supreme 
Word or Logos, the seat of which in the individual body is 
the Mualadhara Chakra. So much is clear. There is, however 
some difficulty in co-ordinating the accounts of the threefold 
powers manifesting upon the differentiation of the Great 
Bindu (Mahabindu). This is due in part to the fact that the 
verses in which the accounts appear are not always to = 
be read in the order of the words (Shabda-krama), but = 
according to the actual order in fact, whatever that may be 
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(Yathisambhavam).' Nextly, there is some apparent variance 
inthe commentaries. Apart from names and technical details, 
the gist of the matter is simple and in accordance with other 
systems. There is first the unmanifested Point (Bindu), as 
to which symbol] St. Clement of Alexandria says’ that if 
from a body abstraction be made of its properties, depth, 
breadth, and length, that which remains is a point having 
position, from which, if abstraction be made of position,’ 
there is the state of primordial unity. There is one Spirit, 
which appears three-fold as a Trinity of Manifested Power 
(Shakti). As 80 manifesting, the one (Shiva-Shakti) becomes 
twofold, Shiva and Shakti, and the relation (Nada) of these 
two (Tayor mithah samavayah) makes the threefold Trinity 
common to so many religions. The One first moves as the 
Great Will (Ichchha), then’as. the Knowledge or Wisdom 
(Jnana) according to which! Will acts, and then as Action 
(Kriya). This is the order=of Shaktis in Ishvara. So, ac- 
cording to the Pauranik’account, at the commencement of 
creation Brahma wakes. The Samskaras then arise in His 
mind. There arises the Desire to create (Ichchha Shakti) ; 
then the Knowledge (Jnana Shakti) of what He is about to 
create ; and, lastly, the Action (Kriya) of creation. In the 
case of Jiva the order is Jnana, Ichchha, Kriya. For He first 
considers or knows something. Informed by such knowledge, 





As pointed out by the author of Pranatoshini, p. 2 when citing 
the verse from the Goraksha Sambita 


Ichchha kriya& tatha jninam gauri brahmi tu vaishnavi 
Tridha shaktih sthita yatra tatparam jyotir Om iti 


According to this account of the Devas of different Adharas of 
Pranashakti upasana the order is (according to sequence of words) 
Ichchha = Gauri; KriyA=Brahmi: Jnana=Vaishnavi 


Stromata, Book ए, Ch. II, in Vol. IV, Antenicene Library. So 
also in “Les Mystéres de la Croix,” an eighteenth-century mystical 


work, we read: `` Ante omina punctum exstitit smaticum sed = 
diffusiyvum,” 


"See “ Garland of Letters ” or Studies in the 2 
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e wills and then acts. The three powers are, though coun- 
ted and spoken of as arising separately, inseparable and 
indivisible aspects of the One. Wherever there is one there 
is the other, though men think of each separately and as 
coming into being—that is, manifested in time—separately. 
According to one nomenclature the Supreme Bindu 
becomes three-fold as Bindu (Karya), Bija, Nada. Though 
Shiva is never separate from Shakti, nor Shakti from Shiva, 
a manifestation may predominantly signify one or another. 
So it is said that Bindu is in the nature of Shiva (Shivatmaka) 
and Bija of Shakti (Shaktyatmaka), and Nada is the combi- 
nation of the two (Tayor mithah samayayah). These are also 
called Mahabindu (Parabindu), Sitabindu (White Bindu), 
Shonabindu (Red Bindu), and Mishrabindu (Mixed Bindu). 
These are supreme (Para), subtle (Stkshma), gross (Sthala). 
There is another nomenclaturé—viz., Sun, Fire, and Moon. 
There is no question but: that Bija is Moon, that from Bija 
issues the Shakti Vama, from whom comes Brahma, who are 
in the nature of the Moon and Will-Power (Ichchha Shakti).’ 
Ichehha Shakti in terms of the Gunas of Prakriti is Rajas 
Guna, which impels Sattva to self-display. This is Pash- 
yanti Shabda, the seat of which is in the Svadhishthana 
Chakra. From Nada similarly issue Jyeshtha Shakti and 
Vishnu, and from Bindu Raudri and Rudra, which are 
Madhyama and Vaikhari Shabda, the seats of which are the 
Anahata and Vishuddha Chakras respectively. According to 
one account’ Bindu is “ Fire” and Kriya Shakti (action), = 
and Nada is “Sun” and Jnana Shakti, which in terms of the 


` Raudri bindos tato 9 तत jyeshtha bijad ajayata 
Vama tabhyah san utpanné rudrabrahmaramadhipah 
Sarhjnanechchhakriyatmano vahnindvarka-svaraipinah. 
| (Sharada Tilaka, Ch. 1.) 
` Yoginihridaya Tantra; Commentary already cited referring to 
Saubhagyasudhodaya and Tattvasandoha. See also Tantraloka, Ch, VI. 
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Gunas are Tamas and Sattva respectively." Raghavabhatta, 
however, in his Commentary on the Sharada, says that the 
Sun is Kriya because, like that luminary, it makes all things 
visible, and Jnana is Fire because knowledge burns up all 
creation. When Jiva through Jnana knows itself to be 
Brahman it ceases to act, so as to accumulate Karma, and 
attains Liberation (Moksha). It may be that this refers to 
the Jiva, as the former represents the creation of Ishvara. 
In the Yoginihridaya Tantra it is said that Vama and 
Ichchha Shakti are in the Pashyanti body; Jnana and 
Jyeshtha are called Madhyama; Kriya Shakti is Raudri; 
and Vaikhari is in the form of the universe.” The evolution 
of the Bhavas is given in the Sharada Tilaka ` as follows: 
the all-pervading Shabdabrahman or Kundali emanates 
Shakti, and then follow Dhvani,.Nada, Nirodhika, Ardhendu, 
Bindu. Shakti is Chit with Sattva (Paramakashavastha) ; 
Dhvani is Chit with Sattva and Rajas (Aksharavastha) ; 
1२8५8 18 Chit with Sattva; Rajas, Tamas (Avyaktavastha) ; 
Nirodhika is the same with abundance of Tamas (Tamah- 
prachuryat) ; Ardhendu the same with abundance of Sativa ; 
and Bindu the combination of the two. This Bindu is 
called by the different names of Para and the rest, accord- 
ing as it is in the different centres, Maladhara and the 
rest. In this way Kundali, who 18 Ichchha, Jnana, Kriya, 
who is both in the form of consciousness (Tejoripa) and 





' The following shows the correspondence according to the texts cited: 


| Bija | Shakti, Moon, Vama, Brahma, Bharati, Ichchha, Rajas, 
Shonabindu 1 Pashyanti, Svadhishthana. 
_ Nada { Shiva-Shakti, Sun, Jyeshtha, Vishnu, Vishvambhara, 
Mishrabindu — = Jnana, Sattva, Madhyama, Anahata. 
Bindu | hiva, Fire, Raudri, Rudra, Rudrani, Kriya, Tamas, 
Sitabindu १५  Vaikhari, Vishuddha. 


* Ichchhashaktis tatha Vama pashyantivapusha sthita 
Jnanashaktis tatha Jyeshtha madhyama vag udirita 


Kriyashaktis tu Raudriyam yaikhari vishvavigraha. > 
° Ch (Cited under v. 22, Comm. Kamakalavilasa.) 4 
hap. I. | ea 
12 त र > # 4 के 


- 
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composed of the Gunas (Gunatmika), creates the Garland 
of Letters (Varnamala). 

The four Bhavas have been dealt with as coming under 
Nada, itself one of the following nine manifestations of Devi. 

Pandit Ananta Shastri, referring to Lakshmidhara’s 
commentary on ए, 34 of Anandalahari, says: ` 

“*Bhagavati is the word used in the text to denote 
Devi. One that possesses Bhaga is called a Bhagavati 
(feminine). Bhaga signifies the knowledge of (1) the crea- 
tion, (2) destruction of the universe, (3) the origin of beings, 
(4) the end of beings, (5) real knowledge or divine truth, 
and (6) Avidya, or ignorance. He that knows all these six 
items is qualified for the title Bhagavan. Again, Bha=9. 
^ Bhagavati ” refers to the nine-angled Yantra (figure) which 
is used in the Chandrakalayidya 

“ According to the Agamas, Devi has nine manifesta- 
tions which are 

“4. Kala group—lasting from the twinkling of an 
eye to the Pralayat ime. The sun and moon are included 
in this group. TIME. 

“9. Kula group—consists of things which have form 
and colour. Form. 

“3. Nama group—consists of things which have 
name. NAME 

“4. Jnana group—Intelligence. It is divided into 
two branches: Savikalpa (mixed and subject to-change, 
and Nirvikalpa (pure and unchanging). Cut 

“5. Chitta group—consists of (1) Ahamkara (egoism) 
(2) Chitta, (3) Buddhi, (4) Manas, and (5) Unmanas. MIND 

“6, Nada group—consists of (1) Raga (desire),’ (2) 

Ichchha (4681176 ° strengthened, or developed desire), (3) 


' Ananta Shastri, op. cit., p. 72, 
Raga should be translated as “interest,” as in Raga-kanchuka. 
Ichchha is the will towards action (Kriya) in conformity therewith 
Desire is a gross thing which comes in with the material world 





॥ foe 
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Kriti (action, or active form of desire), and (4) Prayatna 
{attempt made to achieve the object desired). These corres- 
pond, in order, to (1) Para (the first stage of sound, ema- 
nating from Miuladhara), (2) Pashyanti (the nd stage), 
(3) Madhyama (the third stage), and (4) Vaikhari (the fourth 
stage of sound as coming out of the mouth). Sounp. 

“7. Bindu group—consists of the six Chakras from 
Miuladhara to Ajna. Psycutc Essence, THE SPrriruaL GERm.! 

8. Kala group—consists of fifty letters from Mala- 
dhara to Ajna. KryNorTes.” 

“9. Jiva group—consists of souls in the bondage of 
matter. 

“The Presiding Deities or Tattvas of the four con- 
stituent parts of Nada are Maya, Shuddhavidya, Mahesha, 
and Sadashiva. The Commentator deals with this subject 
fully, quoting extracts from—oecult works. The following 
is a translation of a few 11168 from Namakalavidya.’ a 

work on phonetics, which will be of interest to the reader 

“*Para is Eka (without duality); its opposite is the 
next one (Pashyanti); Madhyama is divided into two, 
gross and subtle forms; the gross form consists of the nine 
groups of letters; and the subtle form is the sound which 
differentiates the nine letters. - One is the cause, and 
the other the effect; and so there is no material difference 
between the sound and its gross forms. 

“Com. ‘Eka’: When the three Gunas, Sattva, Rajas, 
and Tamas, are in a state of equilibrium (Samya), that 

11 cite the passage as written, but these terms are not clear to me. 


* { do not know what the Pandit means by this term 


*“ This work is not easily available to Pandits or scholars ; we do 
not find this name in any of the catalogues prepared by European or — 


Indian scholars. The make-secret policy has spoiled all such books, — 
Even now, if we find any MS. dealing with occult matters inthe houses 


of any ancient Pandits, we will not be allowed even to see the book; = 
and actually these works have for a long time become food for worms — 
and white ants ” (Ananta Shastri) + oe 
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state is called Para. Pashyanti is the state when the 
three Gunas become unequal (and consequently produce 
sound). The next stage is called Madhyama; the subtle 
form of this is called Sukshmamadhyama, and the second 
and gross form 18 called Sthilamadhyama, which produces 
nine distinct forms of sound represented by nine groups of 
letters: viz., अ (and all the other vowels), क (Kavarga, 5 
in number), च (Chavarga, 5), ट (Tavarga, 5), त (Tavarga, 5), 
प (Pavarga, 5), य (Ya, Ra, La and Va), a (Sha, Sha, Sa and ` 
Ha), and श्च (818). These letters do not in reality exist, 
but represent only the ideas of men. Thus all the forms 
and letters originate from Para, and Para is nothing but 
Chaitanya (Consciousness). 

“The nine groups or Vytihas (manifestations of Devi) 
above enumerated are, again; classed under the following 
three heads: (1) Bhokta (enjoyer)—comprises No. 9, Jiva- 
vytha. (2) Bhogya (objects’ of enjoyment)—comprises, 
groups Nos. 1, 2, 3, 5, 6,.¶, and 8. (8) Bhoga (enjoyment) 
—comprises No. 4, Jnanavytha. 

“The above is the substance of the philosophy of the 
ulas as expounded by Shri Shankaracharya in this shloka 
of Anandalahari (No. 34). In commenting on this, Laksh- 
midhara quotes several verses from the Kaula Agamas, of 
which the following is one: 

“*The blissful Lord is of nine forms. This God is 
called Bhairava. It is he that confers enjoyment (bliss) 
and liberates the souls (from bondage), His consort is 
Anandabhairavi, the ever-blissful consciousness (Chaitanya) 
When these two unite in harmony, the universe comes into 
existence 

‘* The Commentator remarks here that the power of 
Devi predominates in creation, and that of Shiva in dis- 
solution.” | 


VI 
PRACTICE (YOGA: LAYA-KRAMA) 


YOGA is sometimes understood as meaning the result and 
not the process which leads to it. According to this mean- 
ing of the term, and from the standpoint of natural dualism, 
Yoga has been described to be the union of the individual 
spirit with God 

But if Jiva and Paramatma are really one, there can be 
no such thing in a dualistic system as union, which term 18 
strictly applicable to the case of the coming together of two 
distinct beings. Samadhi (é¢stasy) consists in the realization 
that the Jivatma is Paramatma; and Yoga means, not this 
realization, but the means by which it is attained. Yoga is 
thus a term for those physical and psychical processes which 
are used to discover man’s inner essence, which is the 
upreme. 

It is thus not a result , but the process, method, or 
practice, by which this result is attained. This result is 
possible, according to Advaita Vedanta, because pure Chit, 
as the essential being of every Jiva, is not in itself fettered, 
but appears to be so. Where Atma as such not truly free, 
Liberation (Moksha) would not be possible. Liberation or 





Moksha therefore is potentially in the possession of every — | 


Jiva. His identity with Paramatma exists now as then, — 
but is not realized owing to the veil of Maya, through which = 
Jivatma and Paramatma appear as separate. As ignorance = 
of the identity of the Jivitma and Paramatma is due to ik 
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Avidya, the realization of such identity is attained by Vidya 
or Jnana. 

The latter alone can immediately produce Liberation 
(Sadyomukti). Jnana is used in a twofold sense—namely, 
Svaripa Jnaéna and Kriya Jnana. The first is Pure Con- 
sciousness, which is the end and aim of Yoga; the second 
is those intellective processes which are the means taken 
to acquire the first. Jnana considered as means or mental 
action (Manasi Kriya) is an intellective process that is the 
discrimination between what is and what is not Brahman ; 
the right understanding of what is meant by Brahman, 
and theffixing of the mind on what is thus understood until 
the Brahman wholly and permanently occupies the mind to 
the displacement of all else. Mind is then absorbed into 
Brahman as pure Consciousness, which alone remains ; this 
is realization or the attainment-of the state of pure conscious- 
ness, which is Jnana in its Svaripa sense. Liberating Yoga 
short of perfect Jnana effects what is called Kramamukti— 
that is, the Yogi attains Sayujya or union with Brahman in 
Satya-loka, which is thence perfected into complete Mukti 
through the Devata with whom he is thus united. What 
the Siddha (complete) Jnanayogi or Jivanmukta himself 
accomplishes in this life is thereafter attained as the sequel 
to Brahmasayujya. But man is not only intellect. He has 
feeling and devotion. He is not only these, but has a body. 
er processes (Yogas) are therefore associated with and in 
aid of it, such as those belonging to worship (Upasana) and 
the gross (Sthila Kriya) and subtle processes (Sakshma. 
Kriya) of Hathyoga. — 

Mind and body are the instruments whereby the ordi- 
nary separatist worldly experience is had. As long, how- | 
ever, as they are so used they are impediments in the way = 
attainment of the state of pure Consciousness (Chit), For — | 
such attainment all screenings (Avarana) of Chit must — 
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be cleared away. Yoga therefore is the method whereby 
mental intellection and feeling (Chittavritti) and Prana 
are first controlled and then stayed.’ When the Chitta, 
Vritti, and Prana are stilled, then Chit or Paramatma 
stands revealed. It supervenes without further effort on 
the absorption of matter and mind into the primordial 
Power (Shakti) whence they sprang, of whom they are 
anifested forms, and who is Herself as Shiva one with 
Him who is Shiva or Consciousness. Yoga thus works 
towards a positive state of pure consciousness by the nega- 
tion*of the operation of the principle of unconsciousness 
which stands in the way ofits uprising. This pruning action 
is well illustrated by the names of a Shakti which in this 
work is variously described as Nibodhikaé and Nirodhika 
The first means the Giver-of;-Knowledge, and the second 
That which obstructs—that is, obstructs the affectation of 
the mind by the objective world through the senses. It is 
by the prohibition of such impressions that the state of 
pure consciousness arises. The arising of such state is 
called Samadhi—that is, the ecstatic condition in which 
the “ equality” that is identity of Jivatma and Paramatma 
is realized. The experience is achieved after the absorption 
(Laya) of Prana and Manas and the cessation of all ideation 
(Samkalpa). An unmodified state (Samarasatvam) is thus 
produced which is the natural state (Sahajavastha) of the 
Atma. Until then there is that fluctuation and modifica- 
tion (Vritti) which is the mark of the conditioned conset- 
ousness, with its self-diremption of “I” and "` Thou” 
The state of Samadhi is “ like that of a grain of salt, which 
mingled in water becomes one with it”.” It is, m the © 


‘The Tattva (Reality) is revealed when all thought is gone (Kular- १६ 


nava Tantra, LX, 10) 


° Hathayogapradipika, IV, 5—7. The same simile is used in the 
Buddhist Demchog Tantra. See Vol. VII Tantrik Texts. = | 


= 
P : 
— 
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words of the Kularnava Tantra, “that form of contempla- 
tion (Dhyana) in which there is neither ‘here’ nor ‘ not 
here, in which there is illumination and stillness as of some 
great ocean, and which is the Void Itself.’ 1 

The all-knowing and venerable Teacher has said, “ One 
who has attained complete knowledge of the Atma reposes © 
like the still waters of the deep ” (ए. 31). The Maya Tantra 
defines Yoga as the unity of Jiva and Paramatma (v. 51) ; 
that by which oneness is attained with the Supreme (Para- 
matma), and Samadhi, or ecstasy, is this unity of Jiva and 
Atma (ib.).? Others define it as the knowledge of the 
identity of Shiva and Atma. The Agamavadis proclaim 
that the knowledge of Shakti (Shaktyatmakam jnanam) is 
Yoga. Other wise men say that the knowledge of the 
`" Eternal Purusha” (PuranaPurusha) is Yoga, and others, 
again, the Prakritivadis, declare that the knowledge of the 
ion of Shiva and Shakti.is Yoga (ib.). All such defini- 
tions refer to one and the same thing—the realization by 
the human spirit that it is in essence the Great Spirit, the 
Srahman, who as the Ruler of the worlds is known as God 
As the Hathayogapradipika Bayes ss Rajayoga, 9 (1111, 
Unmani,’ Manonmani,* Amaratvyam (Immortality), Shin- 
yashanya (void yet non-void),° Paramapada° (the Supreme 
State), Amanaska (without Manas—suspended operation 
of mental functioning),’ Advaita (non-dual), Nirailamba 


मं 





EEX, 9: 
é म | ee into water the two are undistinguishable (Kular- 
* Ch. IV, vv. 8, 4. 
“ State of mindlessness. See Nadabindu Up. 
‘See Hathayogapradipika, IV, v. 87. The Yogi, like the Conscious- 
ness with which he is one, is beyond both. 
“The root ==“ { go to,” and Padam th पठ is that’ to-wiil 
one has accona (Coma, 06 £1 Gyetd Pada therefore is that to which 
` See Mandalabrahmana Up., IL, III. ce 
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(without support—i.ec., detachment of the Manas from the 
external world),’ Niranjana (stainless),’ Jivanmukti (libera- 
tion in the body), Sahajavastha (natural state of the Atma), 
and Turiya (Fourth State), all mean one and the same thing 
—that is, the cessation of both mental functioning (Chitta) 
and action (Karma), on which there arises freedom from 
alternating joy and sorrow and a changeless (Nirvikara) 
state. This on the dissolution of the body is followed by 
bodiless (Videhakaivalya) or supreme Liberation (Parama- 
mukti), which is the permanent state (Svaripavasthanam). 
Whilst the aim and the end of Yoga is the same, the methods 
by which it is attained vary. 

There are, it is commonly said, four forms of Yoga, 
called Mantrayoga, Hathayoga, Layayoga, and Rajayoga.° 
These are all various modés of practice (Sadhana) whereby 
the feelings and intellectual activities of the mind (Chitta- 
vritti) are brought into control and the Brahman is in 
various ways realized (Brahmasakshatakara) Each of these 
forms has the same eight subservients, which are called the 
“eight limbs” (Ashtarmga). Each of these has the same 
aim—namely, the experience which is realization of Brah- 
man; they differ, however, as to the means employed and, 
it is said, in degree of result. The Samadhi of the first has 
been described as Mahabhava, of the second as Mahabodha, 


;. _ * This is the Niraélambapuri referred to in the Text 


* Anjana—Mayopadhi (the Upadh ntly limiting condition 

ana= i (the i, or appare 
produced by Maya, or appearance); therefore Niranjana—destitute of 
that (Tadrahitam, or Shuddham (pure)—that is, the Brahman. Comm 
Hathayogapradipika 


Varaha Upanishad, Ch. ए, II; Yogatattva Up. A useful analysis 
of Yoga will be found in Rajendra Ghose’s “ Shangkara and Ramanuja 
Mention is also made of a threefold division corresponding to the three 
Vaidik Kandas, viz., Karma Yoga (Karma Kanda), Bhakti Yoga (Upaisana _ 
Kanda), Jnana or Raja Yoga (Jnana Kanda). Karma Yoga is good ac 





[+ 
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without desire for its fruit. Bhakti Yoga is devotion to God. = —~ 
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of the third as Mahalaya, and by Rajayoga and Jnanayoga, 
it is said, the liberation called Kaivalyamukti is obtained. 

It is to be noted, however, that in the estimation of 
the practitioners of Kundali Yoga it is the highest Yoga 
in which a perfect Samadhi is gained by the union with 
Shiva of both mind and body, as hereafter described. In 
Raja and Jnana Yoga intellective processes are the pre- 
dominant where they are not the sole means employed. In 
Mantra Yoga, worship and devotion predominate. In Hatha- 
yoga there is more stress on physical methods, such as 
breathing. Each, however, of these Yogas employs some 
methods of the others. Thus, in Hatha Layayoga there is 
Kriyajnana. But whereas the Jnana Yogi attains Svarapa 
Jnana by his mental efforts without rousing Kundalini, the | 
Hathayogi gets this Jnana through Kundalini Herself. For 
Her union with Shiva in the Sahasrara brings, and in fact 
15, Svartiipa Jnana. el 

It will be convenient; therefore, to deal with the general 
subservients (Ashtarhga) which are common to all forms of 
Yoga, and then follow with an account of Mantra and the 
lower Hathayogas as a preliminary to that form of Laya- 
yoga which is the subject of this work, and includes within 
itself elements to be found both in Mantra and such 
Hathayogas. 


The pre-requisites of all Yoga are the eight limbs or 
parts, Yama, Niyama, and others. Morality, religious dis- 
position and practice, and discipline (Sadhana), are essential 
pre-requisites of all Yoga which has as its aim the attain- 
ment of the Supreme Experience.’ Morality (Dharma) is the 
expression of the true nature of being. The word Dharma, 





ट । There are forms of Yoga, such as that with the elements giving 
powers ` (Siddhi) over them, to which different considerations apply. 
This is a part of Magic, and not of religion. So the uniting of Prana 
with the Tejas Tattva in the navel (Agneyidharana mudra) is said to = 
secure immunity from fire. | ऋ , 
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which includes both ethics and religion, but has also a wider 
context, comes from the root dhri, to sustain, and is there- 
fore both the sustainer and the act of sustaining. The Uni- 
verse is sustained (Dharyate) by Dharma, and the Lord who 
is its Supreme Sustainer is embodied in the eternal law and is 
the Bliss which its fulfilment secures. Dharma is thus the 
law governing the universal evolution, or the path of out- 
going (Pravritti), and imvolution, or the path of return 
(Nivritti).. And only those can attain the liberation to 
which the latter path leads who by adherence to Dharma 
co-operate in the carrying out of the universal scheme. For 
this reason it is finely said, “ Doing good to others is the 
Supreme Duty” (Paropakaro hi paramo dharmah). 

In this scheme the Jiva passes from Shabdavidya, with 
its Tapas involving egoismand fruit attained through the 
“Path of the Gods,” its Karma (rites), which are either 
Sakima (with desire for fruit),or Nishkama (disinterested), 
to Brahmavidya (knowledge ofthe Brahman) or Theosophy 
as taught by the Upanishads. This transition is made 
through Nishkama Karma. By Sakama Karma is att ained 
the “Path of the Fathers” (Pitri), Dharma, Artha (wealth), 
Kama (desire and its fulfilment). But Nishkama Karma 
produces that purity of mind (Chitta-shuddhi) which makes 
man competent for Brahmavidya, or Theosophy, which leads 
to, and in its completest sense is, Liberation (Moksha). 

+ is obvious that before the pure blissful state of the 
Atma can be attained the Jiva must first live that ordered 
life which is its proper expression on this plane. 


ee 


This grand concept, therefore, is a name for all those laws (of which 

“ yeligion” is but one) which hold the universe together. It is the in- 
herent law of all manifested being. It is thus the Law of Form, the — 
essence of which is beyond both Dharma or Adharma. As pain follows: 
wrong-doing, | the Vaisheshika Darshana describes Dhar arma as ) cr = 
which happiness is attained in this and the next world and birthand ~~ 
suffering are brought to an end (Mokshadharma)”. a 





= न > eh 
॥ 7 a ad ॥ नस as 3 

‘ व ~ 2 x 
we == 

a क 
oJ a = 


188 ‘THE SIX CENTRES AND THE SERPENT POWER 


To use theological language, only those who follow 
Dharma can go to its Lord. The disorder of an immoral 
life is not a foundation on which such a Yoga can be based. 
I do not use the term “ immorality ” in the absurdly limited 
meaning which ordinary English parlance gives it, but as 
the infringement of all forms of moral law. All such in- 
fringements are founded on selfishness. As the object of 
Yoga is the surpassing of the limited self even in its more 
ordered manifestation, its doctrines clearly presuppose the 
absence of a state governed by the selfishness which is the 
grossest obstacle to its attainment. The aim of Yoga is the 
achievement of complete detachment from the finite world 
and realization of its essence. In a life governed by Dharma, 
there is that natural attachment to worldly objects and 
sense of separateness even, in aéts of merit which must exist 
until by the absorption of Manas the Unmani or mindless 
state is attained. Where; however, there is unrighteousness 
(Adharma), attachment (Raga) exists in its worst and most 
injurious form, and the sense of separateness (Dvaitabhava) 
which Yoga seeks to overcome is predominantly present in 
sin. The body is poisoned by the secretion of passions’ 
poisons, and vitality or Prana is lessened and injured. The 
mind under the influence of anger,' lust, malice, and other 
passions, is first distracted, and then, on the principle what a 
man thinks that he “ becomes,” is centred on, and is perma- 
nently moulded into and becomes, the expression of Adharma 
(unrighteousness) itself. In such a case the Jiva is not 
merely bound to the world by the Maya which affects both 
him and the virtuous Sakima Sadhaka, but suffers Hell 
(Naraka), and “ goes down”’ in the scale of Being. 

a Dharma in its devotional aspect is also necessary. 
esire to achieve the highest aim of Yoga can only spring 








' According to Indian notions, anger is the worst of sins. 
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from a religious disposition, and such a disposition and 
practice (Sadhana) furthers the acquisition of those quali- 
ties which Yoga requires. Indeed, by persevering devotion 
to the Mother, Samadhi may be achieved. = 

Therefore is it that the Commentator in ए, 50 of the 
first of these works says: 

“He alone whose nature has been purified by the 
practice of Yama and Niyama and the like (referring to 
the Sadhana hereinafter described) will learn from the 
mouth of the Guru the means whereby the way to the 
great Liberation is discovered.” 

He adds, however, that the practice of Yama and the 
like is only necessary for those whose minds are disturbed 
by anger, lust, and other evil propensities. If, however, 
a man through merit acquired in previous births is by 
good fortune of a nature which is free of these and other 
vices, then he is competent_for Yoga without this prelimi- 
nary preparation 3 

All forms of Yoga, whether Mantra, Hatha, or Raja, 
have the same eight limbs (Ashtarmga) or preparatory sub- 
servients: Yama, Niyama, Asana, Pranayama, Pratyahara, 
` Dharana, Dhyana, and Samadhi.’ Yama is of ten kinds: 
avoidance of injury to all living creatures (Ahimsa) ; truth- 
fulness (Satyam); restraint from taking what belongs to 
another, or coyetousness (Asteyam); sexual continence in 
mind, speech, or body (Brahmacharya) ;* forbearance, the 

1 Varaha Up., Ch. ए. The preliminaries are necessary only for those 
who have not attained. For those who have, Niyama, Asana, and the 


like, are needless. Kularnava Tantra, XI, 28, 29 
ˆ As the Hathayogapradipika says: “He who knows Yoga should 
preserve his semen. For the expenditure of the latter tends to death 
but there is life for him who preserves it.” 
Evam samrakshayet um mrityum jayati yogavit 
Maranam bindupatena jivanam bind t 
See also Yogatattva Up., which says that Hathayoga secures such 
personal beauty to the Yogi that all women will desire him, but they 
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bearing patiently of all things pleasant or unpleasant 
(Kshama) ; fortitude in happiness or unhappiness (Dhriti) ; 
mercy, kindliness (Daya); simplicity (Arjavam); modera- 
tion’ in and regulation? of diet (Mitahara); suited to the 
development of the Sattvaguna; and purity of body and 
mind (Shaucham). The first form of purity is the external 
cleansing of the body, particularly dealt with by Hathayoga 
(४. post); and the second is gained through the science of 
the Self (Adhyatmavidya).° 

Niyama is also of ten kinds: Austerities, such as fasts 
and the like, in the nature of purifactory actions (Tapah) ; 
contentment with that which one has unasked (Santosha) ; 
belief in Veda (Astikyam); charity (Danam)—that is gifts 
to the deserving of what one has lawfully acquired ; worship 
of the Lord or Mother (Ishvatapijanam) according to His or 
Her various forms; hearing-of Shastric conclusion, as by 
study of the Vedanta (Siddhantavakyashravanam) ; modesty 
and shame felt in the doing of wrong actions (Hri); a mind 
rightly directed towards knowledge revealed and practice en- 
joined by the Shastra (Mati) ; recitation of Mantra (Japa) ;* 





must be resisted. And see also v. 90, which shows the connection 
between semen, mind, and life. In the early stages of Hathayoga 
Sadhana the heat goes upwards, the penis shrinks, and sexual powers 
are largely lost. Coition with emission of semen at this stage is likely 
to prove fatal. But a Siddha regains his sexual power and can exercise 
it. For if as is said fire and the other elements cannot hurt him, what — 
can a woman do? Presumably, however, the dictum cited applies, for 
continence must in all cases tend to strength and longevity. It may, 
however, be that the physical perfection assumed negatives the ill 
effects observed in ordinary men. 


" Yogiyajnavalkya (Ch. 1) says: “82 mouthfuls for householder, 16 
for 8 forest recluse, and 8 for a Muni.” 


* For foods detrimental to Yoga, see Yogatattva Up., Yoga- 
kundali Up. | 


* shandilya Up., Ch. 1; see also Mandalabrihmana Up. 


= aaa 
(Shandilya Up.). 
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and Homa sacrifice (Hutam) “—that is, religious observances 
in general (Vrata). The Patanjala Sitra mentions only five 
Yamas—the first four and freedom from covetousness 
{Parigraha). Ahimsa is the root of those which follows. 
Shaucham, or cleanliness, is included among the Niyama. 
Five of the latter are stated—namely, cleanliness (Shaucham), 
contentment (Santosha), purificatory action (Tapah), study 
of the Scriptures leading to liberation (Svadhyaya), and 
devotion to the Lord (Ishvarapranidhana).° 

The statement of such obvious truths would hardly 
be necessary were it not that there are still some who see 
in all Yoga mere “ Shamanism,’ feats of breathing, “ acro- 
batic posturing,’ and so forth. On the contrary, no country 
since the Middle Ages and until our own has laid greater 
stress on the necessity of the association of morality and 
religion with all forms of tnithan activity, than India has 
done.’ = 
The practice of Yama and. Niyama leads to renuncia- 
tion of, and detachment from, the things of this world and 
of the next,‘ arising from the knowledge of the permanent 





See Ch. I, vv. 16, 17, Hathayogapradipika, and p. 133, 2nd vol. of 
Tantrik Texts, ed. A. Avalon. The Shandilya Up., Ch. I, gives Vrata as 
the last, which is described as the observance of actions enjoined and 
refraining from actions prohibited. See also Ch. ४, Varaha Up, = 


? Patanjali's Yoga Satra, Ch. II, 80, 32. 


° So, as was the case in our Medieval guilds, religion inspires Indian 
Art; and Indian speculation is associated with religion as was the Western 
scholastic philosophy. In modern times in the West, the relevancy of 
religion in these matters has not been generally considered to be apparent, 
craftsmanship in the one case and intelligence in the other being usually 
thought to be sufficient. ॐ 


‘ Such as the Sudha (nectar) which is gained in the heavens (Hatha- 
yogapradipika, Comm. to ए. 9, Ch. 1). Renunciation may doubtless be 
practised by giving up what one wants, but renunciation or abandonment 
attain the end of monistic ~ ~ ~----- 





क 


च्ल क्र ` ee o 


199 THE SIX CENTRES AND THE SERPENT POWER 


and impermanent, and intense desire for and incessant 
striving after emancipation, which characterises him who 
is Mumukshu, or longs for Liberation 

Yama and Niyama are the first two of the eight acces- 
sories of Yoga (Ashtamgayoga). These accessories or limbs 
may be divided into five exterior methods* (Bahiranga), 
chiefly concerned with the subjugation of the body, and 
three inner methods’ (Antaranga), or states affecting the 
development of the mind. 

Attention is paid to the physical body, which is the 
vehicle of the Jiva’s existence and activity. Purity of mind 
is not possible without purity of the body in which it func- 
tions and by which it is affected. Purity of mind is here 
used in the Hindu sense. According to English parlance, 
such purity merely connotes absence of irregular sexual 
imaginations. This, though-creditable, particularly in a 
civilization which almost seems designed to fan every desire, 
18 yet obviously insufficient for the purpose in hand. Proper 
thought and conduct in all its forms is but the alphabet of a 
school in which they are merely the first step to the conquest 
of greater difficulties to follow. What is here meant is that 
state of the mind or approach thereto which is the result of 
good functioning, clear thinking, detachment, and concen- 
tration. By these the Manas is freed of all those mental 
modifications (Vritti) which enshroud the Atma from Itself. 
It is turned inward on the Buddhi which becomes dissolved 
(Laya) in Prakriti, and the Atmatattva or Brahman 

Provision therefore is made in respect both of Asana 
(posture) and Pranayama or breath development, both of 
which are shortly dealt with later in connection with Hatha- 
yoga, of which they are particular processes. Pratyahara 








!'Yama, Niyama, Asana, Pranayama, Pratyahara. ` 
9 Dhyana, 0187808, Samadhi which is both incomplete (Savikalpa or ` 
Samprajnata) and complete (Nirvikalpa or Asamprajnata) 
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is the restraint of and subjection of the senses to the mind, 
which is thereby steadied.' The mind is withdrawn from 
the objects of the senses. The mind is by nature unsteady, 
for it is at every moment being affected by the sight, sounds, 
and so forth, of external objects which Manas through the 
agency of the senses (Indriyas) perceives. It must therefore 
be detached from the objects of the senses, withdrawn from 
whatsoever direction it may happen to tend, freed from all 
distraction, and kept under the control of the dominant 
self. Steadiness (Dhairya) therefore is the aim and result of 
Pratyahara.” The three processes known as the “inner 
limbs” (Antaranga)—namely, Dharana, Dhyana, and Savi-. 
kalpa Samadhi—complete the psychic and mental discipline. 
These are concentration of the.mind on an object; unity of 
the mind with its object by Contemplation ; resulting in the 
last or consciousness of the-object only. The first is the 
“holding by "—that is, fixing the Chitta, or thinking princi- 
ple, on—a particular object»of- thought or concentration 
(Dharana). The mind, having been drawn away from the 
objects of the senses by Pratyahara, is fixed on one object, 
such as the Devatiis of the Bhitas, alone. Uniform contem- 
plation on the subject which the Chitta holds in Dharana is 
Dhyana (meditation). Dhyana has been defined to be the 
state of the Antahkarana (mind) of those whose Chai- 
tanya holds to and is occupied by the thought of one 
object, having first cast away thought of all other 


“a ज ~ 
= 


'See Gheranda Samhita, Fourth Upadesha ; Shandilya Up., Ch. 
Amritanada Up.; Mandalabrahmana Up., First Brahmana. The Sharada 
Tilaka defines Pratyahara as “the forcible obstruction of the senses 
wandering over their objects” (Indriyanim vicharatam vishayeshu 
balid aharanam tebhyah pratyaharah vidhiyate). The Shan Up. 
(Joc. cit.) speaks of five kinds of Pratyahara, the last of which is 
Dharana on eighteen important points of the body ४ 


* 8100115४ Up., Ch. 1; Amritanada 
First Brahmana, = 
15 
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objects.: Through Dhyana is acquired the quality of mental 
realization (Pratyaksha). It is of two kinds: Saguna, or 
meditation of a form (Marti); and Nirguna, in which the 
lf is its own object.” 

Samadhi or ecstasy has been defined to be the identi- 
fication of Manas and Atma as salt in water,’ that state in 
which all is known as one (equal)* and the “nectar of 
equality” (oneness). Complete Samadhi is thus the state 
of Parasamvit or Pure Consciousness. Of Samadhi there 
are two degrees, in the first of which (Savikalpa) the mind 
in a lesser degree, and in the second (Nirvikalpa) in a com- 
plete degree, continuously and to the exclusion of all other 
objects, assumes the nature and becomes one with the 
subject of its contemplation. । 

There are in Advaita Vedanta three states (Bhiimika) 
of Samprajnata (Savikalpa)-Samadhi—namely, Ritambhara, 
Prajnaloka, ` ashantavahita:” In the first the content of 
the mental Vritti is Sachchidananda There is still a sepa- 
rate knower. The second is that in which every kind of 
Avarana (screening) is cast away, and there is Sakshatkara 
Brahmajnana passing into the third state of Peace in which 
the mind is void of all Vritti and the self exists as the Brah- | 
man alone ;’ “On which being known everything is known ” 





Vijatiyapratyayatiraskarapirvaka-sajatiyavrittikabhih nirantara 
(yyapti)-vishayikritachaitanyam yasya, tat tadrisham chittam-antah- 
karanam yeshiam (Comm. on ए, 35 of the Trishati, on the title of the 
Devi as Ekagrachittanirdhyata). 

Those from whose Chitta or Antahkarana (inner sense) have been 
removed all impressions of a conflicting nature and are constantly 
realizing or experiencing Chaitanya. 

* Shandilya Up., Ch., I; Mandalabrahmana Up., First Brahmana. 

* Varaha Up., Ch. II. | । 

* Amritanada Up. 

° Yogakundali Up., Ch. II. 

° Comm. v. 35 of Trishati. , 

 ‡ Comm. ibid., Manaso vrittishinyasya brahmakarataya sthitib. 
The mind has always Vritti (modifications)—that is, Guna. If the Jiva’s ` 








mind is freed of these, he is Brahman = 
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(Yasmin vijnate sarvam idam vijnatam bhavati). Entrance 
is here made into Nirvikalpa Samadhi by Rajayoga. 

These three—Dharana, Dhyana, Savikalpa Samadhi— 
called Sarhyama, are merely stages in the mental effort of 
concentration, though, as later stated, according to the 
Hathayoga aspect, they are progressions in Pranayama, 
each stage being a longer period of retention of Prana. 
Thus by Yama, Niyama, Asana, the body is controlled ; by 
these and Pranayama the Prana is controlled; by these and 
Pratyahara the senses (Indriyas) are brought under subjec- 
tion. Then through the operation of Dharana, Dhyana and 
the lesser Samadhi (Savikalpa or Samprajnata), the modifi- 
cations (Vritti) of the Manas cease and Buddhi alone 
functions. By the further and long practice of dispassion 
or indifference to both joy and sorrow (Vairagya) Buddhi 
itself becomes Laya, and the Yogi attains the true unmodi- 
fied state of the Atma, in which the Jiva who is then pure 
Buddhi is merged in Prakritivand the Brahman, as salt in 
the waters of ocean and as camphor in the flame. 

Passing then to the processes * peculiar to the different 
Yogas, Mantrayoga comprises all those forms of Sadhana 
in which the mind is controlled by the means of its own 
object—that is, the manifold objects of the world of name 
and form (Namaripa). The whole universe is made up of 
names and forms (Namaripatmaka) which are the objects 
(Vishaya) of the mind. The mind is itself modified into 
the form of that which it perceives. These modifications 
are called its Vritti, and the mind is not for one moment 
devoid of ideas and feelings. It is the feeling or intention 


* See Yogatattva Upanishad. 


“See two publications by the Shri Bharatadharmamahimandala __ 
—Mantrayoga and Hathayoga in the Dharma Prach Series. 
(Benares.) The latter in a short compass explain the main essentials ` 
of each of the four systems. ` । 
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(that is, Bhava) with which an act is done which deter- 
mines its moral worth. It is on this Bhava that both 
character and the whole outlook on life depend. It is 
sought therefore to render the Bhava pure. As a man 
who falls on the ground raises himself by means of the 
same ground, so to break worldly bonds the first and easiest 
method is to use those bonds as the means of their own 
undoing. The mind is distracted by Namartpa, but this 
Namaripa may be utilized as the first means of escape 
therefrom. In Mantrayoga, therefore, a particular form 
of Namartipa, productive of pure Bhava, is given as the 
object of contemplation. This is called Sthtla or Saguna 
Dhyana of the five Devatas, devised to meet the require- 
ments of different natures. Besides the ordinary “eight 
limbs” (Ashtathga)* common to all forms of Yoga, certain 
modes of training and worsbipare prescribed. In the latter 
material media are utilizéd “as the first steps whereby the 
formless One is by Jnadtiayoea “attained—such as images 
(ता), emblems (Linga, Shalagrama), pictures (Chitra) 
mural markings (Bhittirekha), Mandalas and Yantras (dia- 
grams),* Mudras,’ Nyasa.’ With this the prescribed Mantra 
is said (Japa) either aloud or softly only. The source of all 
Bija-Mantras (Seed-Mantra), the Pranava (Om), or Brah- 
man, is the articulate equivalent of that primal “ Sound ” 


*This is an essentially Tantrik principle. See Kularnava, Ch, IT, 

~ Vide ante, p. 192. ` 

*“ The Deva of the unawakened (Aprabuddha) is in Images; of the 
Vipras in Fire: of the wise in the Heart. The Deva of those who know 
the Atma is everywhere” (Kularnava Tantra, IX, 44) O Beautiful- 
Eyed ! Not in Kailasa, Meru, or Mandara, do I dwell. I am there where 
the knowers of the Kula doctrine are” (ib., ए. 94) 


troduction, Mahanirvana Tantra 





न Mahanirvina Tantcs 
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which issued from the first vibration of the Gunas of Mala- 
prakriti, and the other Bija-Mantras are the same equiva- 
lents of the various Saguna forms, Devas and Devis, which 
thereafter appeared when Prakriti entered the Vaishamya- 
vastha state. In Mantrayoga the state of Samadhi 18 called 
Mahabhava. This is the simplest form of Yoga practice, 
suited for those whose powers and capacities are not such 
as to qualify them for either of the other methods. 
Hathayoga comprises those Sadhanas, or prescribed 
methods of exercise and practice, which are concerned 
primarily with the gross or physical body (811४ Sharira). 
‘As the latter is connected with the superphysical or subtle 
body (Sakshma Sharira), of which it. is the outer sheath, 
control of the gross body affects the subtle body with its 
intellection, feelings, and) passions. In fact, the Sthila 
Sharira is expressly designed tio enable the Sukshma Sharira 
to work out the Karma “it las incurred. As the former is 
constructed according to, the nature of the latter, and both 
are united and interdependent, it follows that operation in 
and upon the gross body affects the subtle body ; the physical 
processes of this Yoga have been prescribed for particular 
` temperaments, in order that, that physical body being first 
mastered, the subtle body with its mental functioning may 
be brought under control.’ These merely physical processes 
are auxiliary to others. As the Kularnava Tantra says : ˆ 
_“ Neither the lotus seat nor fixing the gaze on the tip of ‘the 
nose are Yoga. It is the identity of Jivatma and Paramatma, 
which is Yoga.” The special features of this Yoga may be 
first contrasted with Mantra Yoga. In the latter there is 
concern with things outside the physical body, and special 


attention is given to outward observances of ceremonials. _ 













>See the short summary oi the 


Dharma Prachara Series (Shri Bharatadhe 
* TX, 30. = 
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Due regard must be paid to the laws of the caste and stages 
of life (Varnashrama Dharma), and the respective duties of 
men and women (Kula Dharma). So the Mantra which is 
given to the male initiate may not be given to a woman. 
Nor is the Mantra given to a Brahmana suitable for a 
3118. The objects of contemplation are Devas and Devis 
in their various manifestations and concrete symbols, and 
the Samadhi called Mahabhava is attained by contemplation. 
of and by means of Namaripa. In Hathayoga, on the other 
hand, the question of the fitness or otherwise of a novice is 
determined from the physical point of view, and rules are 
prescribed to procure and increase health and to free the 
body of disease. In Hathayoga, contemplation is on the 
“ Light,” and the Samadhi called Mahabodha is attained by 
the aid of control of breath'and other vital Vayus (Prana- 
yaima), whereby the mind-ig/also controlled. As already 
observed, Asana and Pranayama, which are parts of Hatha- 
yoga, are also parts of Mantrayoga. Those who practise the 
latter will derive benefit from taking advantage of some of 
the other exercises of Hathayoga, just as the followers of the 
latter system will be helped by the exercises of Mantrayoga. 
| The word Hatha is composed of the syllables Ha and 
Tha, which mean the “Sun” and “ Moon ’—that is, the 
Prana and Apana Vayus. In y. 8 of the Shatchakranirt- 
pana it is said that the Prana (which dwells in the heart) 
draws Apana (which dwells in the Maladhara), and Apana 
draws Prana, just as a falcon attached by a string is drawn 
back again when he attem pts to fly away. These two by 
their disagreement prevent each other from leaving the 
body, but when they are in accord they leave it. Both 
their union or Yoga in the Sushumna and the process leading 
thereto is called Pranayama. Hathayoga or Hathavidya 
is therefore the science of the Life-Principle,’ using that 
` 1 See my volume on “ Power as Life (Prana-Shakti) 
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word in the sense of the various forms of vital Vayu into 
which Prana is divided. Prana in the body of the indivi- 
dual is a part of the Universal Breath (Prana), or the “ Great 
Breath”. An attempt, therefore, is first made to harmonize 
the individual breath, known as Pinda or Vyashti Prana, 
with the cosmic or collective breath, or the Brahmanda or 
Samashti Prana. Strength and health are thereby attained. 
The regulation of the harmonized breath helps to the regu- 
lation and steadiness of mind, and therefore concentration. 

In correspondence with the threefold division Adhy- 
atma, Adhibhuta, Adhidaiva, Mind (Manas), Prana (vital- 
ity), and Virya (semen), are one. Therefore the sub) ection 
of Manas causes the subjection of Prana or Vayu and Virya. 
Similarly, by controlling Prana, Manas and Virya are auto- 
matically controlled. Again, if the Virya is controlled, and 
the substance which प्तक ट influence of sexual desire 
develops into gross seed,‘ is-made to flow upwards (Urdh- 
varetas), control is had over.both.Manas and Prana. With 
Pranayama the semen (Shukra) dries up. The seminal 
force ascends and comes back as the nectar (Amrita) of 
Shiva-Shakti. 

Pranayama is recognized as one of the “ limbs ” of all 
the (Ashtamga) forms of Yoga. But whereas it is used 
in Mantra, Laya and Raja Yoga, as an auxiliary, the Hatha- 
yogi as such regards this regulation and Yoga of breath as 
the chief means productive of that result (Moksha), which 
is the common end of all schools of Yoga. This school, | 
proceeding on the basis that the Vritti or modification of 

* According to Hindu ideas semen (Shukra) exists in a subtle form 
throughout the whole body. Under the influence of the sexual will it 
is withdrawn and elaborated into a gross form in the sexual organs. 
To be ardhvaretas is not merely to prevent the emission of gross semen 
already formed but to prevént its formation as gross seed, and its 
absorption in the general system. The body of a man who is truly 


ardhvaretas has the scent of a lotus. A chaste man where gross semen 
has formed may, on the other hand, smell like a buck goat. 


म 
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the mind always follows Prana,’ and on the sufficiency of 
that fact, held that by the aid of the union of Ha and Tha 
in the Sushumna, and the leading of the combined Pranas 
therein to the Brahmarandhra, Samadhi was attained. 
Though the reciprocal action of matter and mind is com- 
mon knowledge, and bodily states influence psychic or 
mental states as the latter the former, the Hathayga 
method is perponderantly a physical one, though the gross 
physical acts of the preparatory stages of this Yoga are 
succeeded by Kriyajnana and subtle vital processes which 
have Prana as their subject. 

Under the heading of gross physical training come pro- 
visions as to the place of residence, mode of life as regards 
eating, drinking, sexual function, exercise, and so forth. 

The practice and exercises connected with Hathayoga 
are divided into seven parts or stages—namely, cleansing 
(Shodhana) by the six processes (Shatkarma); the attain- 
ment of strength or firmness’ (Dridhata) by bodily postures 
(Asana); of fortitude (Sthirata) by bodily positions (Mudra) 
of steadiness of mind (Dhairya) by restraint of the senses 
(Pratyahara); of lightness (Laghava) by Pranayama; of 
realization (Pratyaksha) by meditation (Dhyana); and of 
detachment (Nirliptatva) in Samadhi 

Those who suffer from inequality of the three “ hu- 
mours”’” are required to practise the “six acts” (Shatkarma) 
which purify the body and facilitate Pranayama. For 
others who are free from these defects they are not 

necessary in such case, and according to some teachers the 
practice of Pranayama alone is sufficient. These form the 
first steps in the Hathayoga. On this cleansing (Shodhana) 


* Chitta has two causes—Vasana and Prana. If one is controlled, 
then both are controlled (Yoga Kundali Up., Ch. I) 


° Vata, Kapha and Pitta. These will be found described in my 
Introduction to the Prapanchasara Tantra, Vol. III of Tantrik Texts, 





_ and in my volume on ` Power as Life” 
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of the body and Nadis, health is gained, the internal fire is 
rendered more active, and restraint of breath (Kumbhaka) 
is facilitated. Recourse is also had, if necessary, to Oshadhi- 
yoga, in which herbal preparations are administered to cure 
defective health. 

Cleansing (Shodhana) is effected by the six processes 
known as the Shatkarma. Of these, the first is Dhauti, or 
washing, which is fourfold, or inward washing (Antar- 
dhauti), cleansing of the teeth, etc. (Dantadhauti), of the 
“heart,” that is, throat and chest (Hriddhauti), and of the 
anus (Miladhauti). Antardhauti is also fourfold—namely, 
Vatasara, by which air is drawn into the belly and then ex- 
pelled; Varisara, by which the body is filled with water, 
which is then evacuated by the anus’; Vahnisara, in which 
the Nabhigranthi is made to touch the spinal column 
{Meru); and Vahishkrita, 17 which the belly is by Kakini- 
mudra®” filled with air, which is retained half a Yama, * and 
then sent downward. Dantadhauti is fourfold, consisting 
in the cleansing of the~root'of the teeth and tongue, the 
ears, and the “ hollow of the skull” (Kapalarandhra). By 
Hriddhauti phlegm and bile are removed. This is done by 
a stick (Dandadhauti) or cloth (Vasodhauti) pushed into the 
throat, or swallowed, or by vomiting (Vamanadhauti). 
Miladhauti is done to cleanse the exit of the Apanavayu, 


The intestines are depleted of air and then by the action of the 
anal muscles water is sucked in. It naturally flows in to fill the void 
ereated by the depletion of air in the intestines. Another feat which I 
have seen is the drawing in of air and fiuid into the urethra, and out 
again. Apart from its suggested medical value as a lavement of the 
bladder it is a mudra used in sexual connection whereby the Hathayogi 
sucks into himself the forces of the woman without ejecting any of his 
force or substance—a practice which (apart from any other ground) is - 


to be condemned as injurious to the woman who “ withers” under such 
treatment 


*Gheranda Samhita, Third Upadesha (v. 8G) ; see also Hathayoga- 
pradipika, 11. 21—38. 


A Yama is three hours. 
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either with the middle finger and water or the stalk of a 
turmeric plant. | 
Vasti, the second of the Shatkarma, is twofold, and is 
either of the dry (Shushka) or watery (Jala) kind. In the 
second form the Yogi sits in the Utkatasana? posture in 
water up to the navel, and the anus is contracted and ex- 
panded by Ashvini Mudra; or the same is done in the 
Pashchimottanasana,’ and the abdomen below the navel is 
gently moved. In Neti the nostrils are cleansed with a 
piece of string. Lauliki is the whirling of the belly from 
side to side (see Plate X). In Trataka the Yogi, without 
winking, gazes at some minute object until the tears start 
from his eyes. By this the “celestial vision” (Divya 
Drishti) so often referred to in the Tantrik Upasana is 
“acquired. Kapalabhati is ‘process for the removal of 
phlegm, and is threefold :-Watakrama, by inhalation and 
exhalation; Vyitkrama, by~ water drawn through the 
nostrils and ejected through ‘the mouth; and Shitkrama, 
the reverse process. 
_ These are the various processes by which the body is 
cleansed and made pure for the Yoga practice to follow. 
Asana, or posture, is the next , and when the Shatkarma 
are dispensed with, is the first stage of Hathayoga. 
Dridhata, or strength or firmness, the acquisition of 
which is the second of the above-mentioned processes, is — 
attained by Asana. : 
_ The Asanas are postures of the body. The term is 
generally described as modes of seating the body. But 





ere 18 











*Gheranda Samhita, Second Upadesha (ए. 23). That is, squatting 
resting on the toes, the heels off the ground, and buttocks resting on 
heels, A Hathayogi can, it is said, give himself 8 Natural enema by 
sitting in water and drawing it up through the anus. The sphincter 
muscles are opened and shut, and suction established. . 

° Tbid., v. 20. 


i > 
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the posture is not necessarily a sitting one; for some 
Asanas are done on the belly, back, hands, etc. It is said ` 
that the Asanas are as numerous as living beings, and that 
there are 8,400, of these ; 1,600 are declared to be excel- 
lent, and out of these thirty-two are auspicious for men, 
which are described in detail. Two of the commonest 
of these are Muktapadmasana’” (the loosened lotus seat), 
the ordinary position for worship, and Baddhapadmiasana.° 
Kundaliyoga is ordinarily done in an Asana and Mudra in 
which the feet press upon the region of the genital centre 
and close the anal aperture, the hands closing the others— 
nostrils, eyes, ears, mouth (Yonimudra). The right heel is 
pressed against the anus and the left against the region of 
the genital centre and in order to close the aperture of the 
penis, it is contracted and withdrawn into the pubic arch 
so that it is no longer seen.*- The tongue is turned back 
in Khechari Mudra so as to. Close the throat also where 
these two Mudras are combined... 

There are certain other’ Asanas which are peculiar to 
the Tantras, such as Mundasana, Chitasana, and Shavasana, 


—_—S 


Gheranda Samhita, Second Upadesha. In the Shiva Sambita 
(Ch. III, vv. 84—91) eighty-four postures are mentioned, of which four 
are recommended—viz., Siddhasana, Ugrasana, Svastikasana and 
Padmisana. Another account given me added four more—Baddhapad 
masana, Trikondsana, Mayiraisana, Bhujangasana. 


*The right foot is placed on the left thigh, the left foot on the 
a sh. and the hands are crossed and placed similarly on the 





thighs; the chin is placed on the breast, and the gaze fixed on the tip 
of the nose (see also Shiva Samhita, Ch. I, v. 52) 


The same, except that the hands are passed behind the back, and 
the right hand holds the right toe and the left hand the left toe. By 


this, increased pressure is placed on the Miladhara, and the nerves = 


are braced with the tightening of the body. The position is figured 
in Plate XVII 


‘Some Yogis can make both the penis and testes disappear 19 the 
pubic arch so that the body has the appearance of that of a woman. 


~ अ ` = 
Le. 7 





J 
2 
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in which skulls, the funeral pyre, and a corpse,’ respectively, 
form the seat of the Sadhaka. These, though they have 
other ritual and magical objects, also form part of the dis- 
cipline for the conquest of fear and the attainment of in- 
difference, which is the quality of a Yogi. And so the 


Tantras prescribe as the scene of such rites the solitary 


mountain-top, the lonely empty house and riverside, and 
the cremation ground. The interior cremation ground is 
there where the Kamik or desire body and its passions are 
consumed in the fire of knowledge.’ 

Patanjali, on the subject of Asana, merely points out 
what are good conditions, leaving each one to settle the 
details for himself according to his own requirements. 

Asana is an aid to clear and correct thought. The test 
of suitability of Asana 18 that-which is steady and pleasant, 
a matter which each will jset ettle for himself. Posture be- 
comes perfect when effort to that end ceases, so that there is 


no more movement of the body.” . The Rajas Guna, the action 


of which produces fickleness of mind, 18 restrained. A suit- 
able steady Asana produces me ntal equilibrium. Hathayoga, 








‘In successful Shavisana the Devi, it is said, a ‘s to the 
Sadhaka. In Shavasidhana the Sadhaka sits astride en tho back of 
a corpse (heading the north), on which he draws a Yantra and then 
does Japa of Mantra with Shodhanyasa and Pija on its head. A corpse 
18 selected as being a pure form of organized matter, since the Devata 
which is invoked into it is the Mahavidya whose Svaripa is Nirguna- 
brahman, and by such invocation becomes Saguna. The corpse is free 
from sin or desire. The only Vayu in it is the Dhananjaya, ` which 
leaves not even'acorpse”. The Devata& materializes by means of the 
corpse. There is a possession of it (Avesha)—that is, entry of the 
Devata into the dead body. At the conclusion of a successful rite, 
it is said, that the head of the corpse turns round, and, facing the 
Sadhaka, speaks, bidding him name his boon, which may be spiritual 
or ५ advancement as he wishes. This is part of Nila Sadhana 
१०४९ by the “ Hero” (Vira), for it and Shavasana are attended by 
 * As the Yogakundali Upanishad says (Ch. III), the outer burning 
is no burning at all. > aye (Ch. TH); tbeoggee mao 


* Patanjala Yogasitra, 46, 47 (Sthirasukham ३580870). 
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however, prescribes a very large number of Asanas, to each 
of which a peculiar effect is ascribed. These are more in 
the nature of a gymnastic than an Asana in its sense of a 
seated posture. Some forms of this gymnastic are done 
seated, but others are not so, but standing upright, bending, 
lying down, and standing on the head. This latter is Vrik- 
shisana. Thus, again, in Chakrasana the Yogi stands and 
bends and touches his feet with his hand, a familiar exercise, 
as is also Vamadakshinapadasana, a kind of goose step, in 
which, however, the legs are brought up to right angles with 
the body. These exercises secure a fine physical condition 
and freedom from disease.’. They also bring different por- 
tions of the body into such a position as to establish a direct 
contact of Prana-vayu between them. They are also said to 
assist in Pranayama, and to help to effect its object, includ- 
ing the rousing of Kundalini} “The author of the work last 
cited says * that as among the Niyamas the most important 
is Ahimsa, and among Yams Mitahara, or a moderate diet 
(a significant choice), so is Siddhasana (in which the Mala- 
dhara is firmly pressed by the heel and the Svadhishthana 
region by the other foot) among the Asanas. (See Plates 
XI, XII). Mastery of this helps to secure the Unmani 
Avastha, and the three Bandhas (v. post) are achieved with- 
out difficulty. 

` Sthirata, or fortitude, is acquired by the practice of the 
Mudras.* The Mudra dealt with in works of Hathayoga 
are positions of the body.* They are gymnastic, health- 
giving, and destructive of disease and of death, such as the 


*See Ch. IT of Gheranda Hat I 
== 10 ~~ € ~" इ and hayogapradipika, 


* Ch. I, v. 89. 


37) Papen to the Commentary on the Hathayogapra¢ pika (Ch. IV, _ ye 
ee or udra is so called because it rem pain and sorrow (Mudrayati 
klesham iti mudra). See Ch. III of अ Samhita, ५ दक" 


। नऋ 


+ Gheranda Samhita, Third Upadesha व 
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Jalandhara’ and other Mudras. They also preserve from 
injury by fire, water, or air. Bodily action and the health 
resulting therefrom react upon the mind, and by the union 
of a perfect mind and body, Siddhi is by their means attain- 
ed. The Mudra is also described as the key for opening of 
the door of Kundalini Shakti. It is not (as I understand it) 
that all keys are necessarily to be employed in each case, 
but only such as are necessary to accomplish the purpose in 
that particular case ; what is necessary in one case may not 
be necessary in another. The Gheranda Samhita describes 
a number of Mudras, of which (with the eight Asanas men- 
tioned at p. 205) ten are said to be of importance in Kundali 
Yoga, of which Khechari is the chief as Siddhasana is chief 
amongst Asanas. In Yonimudra, the Yogi in Siddhasana 
stops with his fingers the ears, eyes, nostrils, and mouth, so 
as to shut out all external impressions. As already stated he 
presses with his heel the Sivahi or centre of the perineum 
thus closing the anal aperttre and withdrawing the penis 
into the pubic arch. See Plate XV.) He inhales Pranayvayu 
by Kakinimudra,’ and unites it with Apainavayu. Meditat- 
` ing their order upon the six Chakras, he arouses the sleep- 
ing Kulakundalini by the Mantra “ Hum Hamsah ”*. With 








1 Thid., v. 12. 


*The lips are formed to resemble the beak of a crow, and the air 
gently drawn in (Gheranda Samhita, II. 86, 87). 


_ * Ham is called Kircha Bija. Hum is Kavacha Bija=“ May I be 
protected.” Ham stands for Kama (desire) and Krodha (anger), Kama 
here means creative will (Srishti), and Krodha its reverse, or disso lution 
(Laya). So-called “ angry ” Devatias are not angry in the ordinary sense, 
but are then in that aspect in which they are Lords of Dissolution, an 
aspect which seems angry or terrible to the worldly minded. It is said. 
of the Taramantra that the Him in it is the sound of the wind as it 
blew with force on the Chola lake to the west of Meru what time She 
manifested. Hamsah=Prakriti (Sah) and Purusha (Ham) or Jivatma. 
This Mantra is used in taking Kundalini up, and So’ham (He I am) in 
bringing Her down. Ham also=Sun (Sarya), and Sah—Moon (Indu)= 
Kama—Ichcbha. | See 
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‘‘ Ham,” or the Sun, heat is produced, and this heat is made 
to play on Kundali Shakti. By “Sah” the Kama or will 
(Ichchha) is made active. The vital air (Vayu) in the 
Mialadhara is in the form of both Moon and Sun (Soma- 
siryarapi). With “ Hamsah” She is roused, Ham rousing 
Her with his heat, and Sah lifting Her upwards. He raises 
Her to the Sahasrara; then deeming himself pervaded with 
the Shakti, and in blissful union (Sangama) with Shiva, he 
meditates upon himself as, by reason of that union, Bliss 
Itself and the Brahman.' Ashvinimudra consists of the 
repeated contraction and expansion of the anus for the 
purpose of Shodhana, or of contraction to restrain the 
Apanayvayu in Shatchakrabheda. Shaktichalana employs 
the latter Mudra, which is repeated until Vayu manifests in 
the Sushumna. Shaktichalana is the movement of the 
abdominal muscle from left:te-right and right to left; the 
object being to arouse Kundalini by this spiraline move- 
ment. The process is accompanied by inhalation and the 
union of Prana and Apana whilst in Siddhasana.’ 

Yoni Mudra is accompanied by Shaktichalana Mudra,’ 
which should be well practised first before the Yoni Mudra 
is done. The rectal inuscle is contracted by Ashvini Mudra 
until the Vayu enters the Sushumna, a fact which is indi- 
cated by a peculiar sound which is heard there." And with 
the Kumbhaka the Serpent goes upwards to the Sahasrara 
roused by the Mantra “Him Hamsah”, The Yogi should 
then think himself to be pervaded with Shakti and ina 
state of blissful union (Sangama) with Shiva. He then 


1 Gheranda Samhita, Third Upadesha. 
* Ibid., vv. 87, 49, 82. ; | ~ 
° Thid., 11, vv. 49—61 | sae - न = = 
Hathayogapradipika, Commentary to Ch. II, v. 72. ऊ 2 


208 THE SIX CENTRES AND THE SERPENT POWER 


contemplates: “I am the Bliss Itself,” “Iam the Brah- 
man”." Mahamudra’* and Mahavedha are done in conjunc- ` 
tion with Mahabandha, already described. In the first the 
Yogi presses the Yoni (Maladhara) with the left heel, and, 
stretching out the right leg, takes hold of the two feet with 
both hands. (See Plate XVI.) Jalandhara Bandha is then 
done. When Kundalini is awakened, the Prana enters the 
Sushumna, and Ida and Pingala, now that Prana has left 
them, become lifeless. Expiration should be done slowly, 
and the Mudra should be practised an equal number of 
times on the left and right side of the body. This Mudya, 
like other Hathayoga Mudras, is said to ward off death and 
disease. In Mahavedha’* the Yogi assumes the Mahabandha 
posture, and, concentrating his mind, stops by methods 
already described the upwatd.and downward course of the 
Prana. Then, placing the palms of his hands on the ground 
he taps the ground with his buttocks (Sphich),* and the 
“Moon,” “Sun,” and “Pire”’=“that is, Ida, Pingala, and 
Sushumna—become united upon the entry of the Prana 
into the latter Nadi. Then the body assumes a death like 
aspect, which disappears with the slow expiration which 
follows. According to another mode of rousing Kundalini, 
the Yogi seated in Vajrasana takes firm hold of his feet a 
little above the ankles, and slowly taps the Kanda (v post) 
with them. Bhastra Kumbhaka is done and the abdomen | 
18 contracted.° 


ae -------- ~ 





` The Mantra Hamsah is the breath held in Kumbhaka 


* Gheranda Samhita, III. 37- 42. The Yoni Mudra “ which detaches ` 
the Manas from the objective world,” is described in the Com. to v. 86 
of work here first translated, pos 


* Ib., ए. 25. et seq 


See as to this tapping Plate IX which shows the position off the 
ground before or after it has been tapped 


° Gheranda Samhita, Ch. III, v, 114 e¢ seq 
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The Khechari Mudra,’ which, as well as the Yoni 
Mudra, is referred to in the text translated, is the lengthen- 
ing of the tongue until it reaches the space between the 
eyebrows. It is then turned back in the throat, and closes 
the exit of the breath previously inspired. The mind is 
fixed in the ^] णर ˆ until with Siddhi this “ path of the up- 
ward Kundali” (Urdhvakundalini) conquers the whole uni- 
verse, which is realized in the Yogi's body as not different 
from Atma.’ It is said that sometimes the frenum is cut 
but others can do the Mudra without doing a physical 
injury which interferes with the putting out and withdraw- 
ing the tongue without manual help. In Shambhavi 
Mudra is the mind kept free from Vritti or functioning in 
Siddhasana 

The term Mudra also ineludes’ what are called Bandha 
(bindings), certain physical~methods of controlling Prana. 
Three important ones which are referred to in the texts 
here translated are Uddiyaina, Mila and Jalandhara.* (See 
Plates XI, XII, XIV.) In the first, the lungs are emptied 


"So called, according to the Dhyanabindu Up., because Chitta 
moves in Kha (Akasha), and the tongue through this Mudra enters Kha 


* Gheranda Samhita, Ch. III, vv. 25—27. Suspension of breath 
and insensibility result, so that the Yogi may be buried in the ground 
without air, food, or drink, as in the case of the Yogi spoken of in the 
accounts of Dr. McGregor and Lieut. A. H. Boileau, cited in N.C 
Paul’s “Treatise on the Yoga Philosophy,” p. 46. In Ch. IV, ए. 80, of 
the Hathayogapradipika, it is said that concentration between the 
eyebrows is the easiest and quickest way of attainment of Unmant 
Avastha. See Shandilya Up., Ch. 1; Dhyanabindu Up 


* Yogakundali Up., Ch. II 
“ Ib., Ch. III, vy. 55—76. There is also the Mahabandha. (See 
Plate XIII.), Ch. TI, र. 45, says that Jalandhara should be done at the 
end of Piraka; and Uddiyana Bandha at the end of Kumbhaka and = 
beginning of Rechaka. See also Yogakundali Up., Ch. I. Jé., Ch. HE, | 
57; Yogatattva Up., Dhyanabindu Up, The Varaha Up., Ch. V, says — 
that as Prana is always flying up (Uddiyana), so this Bandha, by which 





its flight is arrested, is called Uddiyanabandha. Yogakundali Up. 
Ch i. Says, because Pranah uddiyate (goes up the Sushu 12 9. ‘in कड 


Bandha, it is called Uddiyana. - 
14 प । 


210 THE SIX CENTRES AND THE SERPENT POWER 


~+ 


by a strong expiration, and drawn against the upper part 
of the thorax, carrying the diaphragm along with them, and 
Prana is made to rise and enter the Sushumna. Through 
Milabandha (see Plate XIV) the Prana and Apana unite? 
and go into the Sushumna. Then the inner “ sounds” are 
heard, that is, a vibration is felt, and Prana and Apana, 
uniting with Nada of the cardiac Anahata Chakra, go to the 
heart, and are thereafter united with Bindu in the Ajna 
In Mualabandha the perinzal region (Yoni) is pressed with 
the foot, the rectal muscle contracted (by Ashvini Mudra), 
and the Apana drawn up.’ The natural course of the Apana 
is downwards, but by contraction at the Maladhara itis 
made to go upwards through the Sushumna when it meets 
Prana. When the latter Vayu reaches the 1 egion of fire 
below the navel,’ the fire beéomes bright and strong, being 
fanned by Apana. The heatjin the body then becomes 
very powerful, and Kundalini; feeling it, awakes from Her 
sleep “just as a serpent struck by a stick hisses and 
straightens itself’. Then it enters the Sushumna. Jalan- 
dhara Bandha is done by deep inspiration and then con- 
traction of the thoracic region (wherein is situated the 
Vishuddha Chakra), the chin being held firmly pressed 
against the root of the neck at a distance of about four 
fingers (Anguli) from the heart. This is said to bind 
the sixteen Adharas,* or vital centres, and the nectar 
(Piyasha) which flows from the cavity above the palate 
and is also used to cause the breath to become Laya 

The Shandilya Up., Ch. I, defines Pranayama to be the union of 
Prana and Apana. Nada and Bindu are thus united 

See Agamakalpadruma, cited in notes to S. N., ए. 50 post, comm., 
and Dhyanabindu Up., The Yogakundali Up., Ch. I says that the down- 
ward tendency of Apana is forced up by bending down 

Vahner mandalam trikonam nabher adhobhige (Hathayogapra- 


dipika, ib., ए. 66) 
See Commentary, post, v. 33 


* The “ Moon” is situate in the palatal region near the Ajna. Here 
is the Somachakra under the Ajna, and from the Somachakra comes & 
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in the Sushumna. If the thoracic and perineal regions are 
simultaneously contracted, and Prana 18 {016 downward 
and Apana upward, the Vayu enters the Sushumna.! This 
union of the three Nadis, Ida, Pingala and Sushumna, may 
be also effected by the Mahabandha,? which also aids the 
fixation of the mind in the Ajna. Pressure is done on the 
perineal region between the anus and penis with the left 
heel, the right foot being placed on the left thigh. Breath is 
inspired and the chin placed firmly on the root of the neck 
that is top of the breast-bone as in Jalandhara (see position 
in Plate XVI) or alternatively the tongue is pressed firmly. 
against the base of the front teeth; and while the mind is 
centered on the Sushumna the Vayu is contracted. ~ After 
the breath has been restrained as long as possible, it should. 
be expired slowly. The breath exercise should be done first 
on the left and then on thenight side. The effect of this 
Bandha is to stop the upward-course of the breath through 
all the Nadis except the Sushumna. 

As the Dhyanabinda Upanishad says, the Jiva oscil-. 
lates up and down under the influence of Prana and Apana 
and is never at rest, just as a ball which is hit to the earth 
with the palm of the hand uprises again, or like a bird which, 
tied to its perch by a string, flies away and is drawn back. 
again. These movements, like all other dualities, are stayed 
by Yoga, which unites the Pranas. 


stream of nectar which, according to some, has its origin above. It 
descends to the “ Sun” near the navel, which swallows it. By the pro- 
cess of Viparitakarana these are made to change positions, and the 
internal fire (Jatharagni) is increased. In the Viparita position the 
Yogi stands on his head, i 

` Hathayogapradipika, II, vv. 46, 47; Yogatattva Up., Dhyanabindu — 
Up. Yogakundali Up. (Ch. 7 says that the contraction of the upper part - 


of the body is an impediment to the passage of the ‘Vayu upwards, ; = 


* Dhyanabindu Up., ib., III, v. 19, done in conjunction with Maba 
पता and Mahavedha, described post; ib., ए. 25, and Yogatattva 






Upanishad. ee ae +. 
ae" 
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When the physical body has been purified and con- 
trolled, there follows Pratyahara to secure steadiness (Dhair- 
ya), as already described. With this the Yogi passes from 
the physical plane, and seeks to acquire the equipose of, and 
control over, the subtle body. It is an advanced stage in 
which control is acquired over both mind and body. 

From the fifth or Pranayama arises lightness (Laghava) 
—that is, the levitation or lightening of the body = 

The air which is breathed through the mouth and 
nostrils is material air (Sthila Vayu). The breathing is a 
manifestation of a vitalizing force called Prana Vayu. By 
control over the Sthila Vayu the Prana Vayu (Sukshma 
Vayu or subtle air) is controlled ; the process concerned with 
this is called Pranayama. 

Pranayama is frequently, translated “breath control”. 
Having regard to the processes employed, the term is not 


altogether inappropriate if. it, 1s understood that “breath” 


means not only the Sthiila’ but the Stkshma Vayu. But 
the word does not come from Prana (breath) and Yama 
(control), but from Prana and Ayama, which latter term, 
according to the Amarakosha, means length, rising, ex- 
tensity, expansion ;! in other words, it is the process where- 
by the ordinary and comparatively slight manifestation of 
Prana is lengthened and strengthened and developed. This 
takes place firstly the Prana as it courses in Ida and 
Pingala, and then by its tran sference to the Sushumna, 
when it is said to bloom (Sphurati)* or to display itself in 
its fulness. When the body has been purified by constant 





practice, Prana forces its way with ease through Sushumna 


1 Dairghyam ayama firohah parinaho vishalata (Am arakosh 3 osha 
Dictionary) (Amarakosh 


Comm. Hathayogapradipika, III, ए, 27. 
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in. their middle. From being the small path of. daily 
experience, it becomes the “Royal Road””* which is the 
Sushumna. Thus, Stiryabheda Kumbhaka is practised until 
Prana is felt to pervade the whole of the body from head 
to. toe; Ujjayi until the breath fills the body from throat 
to heart; and in Bhastra the breath is inhaled and exhaled 
again and again rapidly, as the blacksmith works his bel- 
lows. The breath is controlled only in the sense that it is 
ade the subject of certain initial process. These processes, 
however, do not control in the sense of confine, but expand. 
The most appropriate term, therefore, for Pranayama is 
“breath control and development,’ leading to the union of 
Prana and Apana. Pranayama is first practised with a 
view to control and develop the Prana. The latter is then 
moved into Sushumna by the stirring of Kundalini, who 
blocks the entry (Brahmadvara) thereto. With the disap- 
pearance of Prana therefrom, Ida and Pingala “ 416, ` and 
the Prana in Sushumna by-means of the Shakti Kundalini 
pierces the six Chakras..which. block the sage in the 
Brahmanadi, and eventually becomes Laya in the Great 
Breath which is the final end and aim of this process 
Pranayama‘ should be practised according to the in- 
structions laid down by the Guru, the Sadhaka living on a 
nutritious but moderate diet, with his senses under control. 
As already stated, mind and breath react upon one another, 








Shandilya Up., Ch. I. 

* Pranasya shinyapadavitatha rajapathayate (ib., vv. 2, 3) 

*That is, they are relaxed and devitalized, as every part of the 
body is from which the Prana Shakti is withdrawn : 

‘The Shindilya Up., Ch. I, says: “ As lions, elephants and tigers = 
are gradually tamed, so also the breath when rightly managed com 
under control; else it kills the practitioner.” It should not, therefore, 
be attempted without instraction. Many have injured themselves and 
some have died through mistakes made in the processes, which पर == = 
be adapted to the needs of each person. Hence the necessity for an = 
experienced Guru [1 = 
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and when the latter is regulated so is the mind, and there- 
fore rhythmic breathing is sought. This Pranayama is 
said to be successful only when the Nadis are purified, for 
unless this is so the Prana does not enter the Sushumna.’ 
The Yogi, assuming the Padmasana posture, inhales (Paraka) 
and exhales (Rechaka) alternately through the left (Ida) and’ 
right (Pingala) nostrils, retaining the breath meanwhile 
(Kumbhaka) for gradually increasing periods. The Devatas 
of these elements of Pranayama are Brahma, Rudra, and 
Vishnu.2 The Prana enters Sushumna, and if retained 
sufficiently long goes, after the piercing of the chakras, to the 
rahmarandhra. The Yoga manuals speak of various forms 
of Pranayama according as commencement is made with 
Rechaka or Piraka, and according as the breath is suddenly 
stopped without Putraka fand_Rechaka. There are also 
various forms of Kumbhaka, 





aka, Such as Sahita Kumbhaka, 
which resembles the first two'above mentioned, and which 
should be practised until the Prana enters the Sushumna ; 
and Kevala, in which the breath is restrained without 
Paraka and Rechaka.® Then there are others which cure 
excess of Vata, Pitta, and Kapha,’ and the diseases arising” 
therefrom ; and Bhastra, which is an important Kumbhaka, 
as it operates in the case of all three Doshas,’ and aids the 







* Hathayogapradipika, Ch. II, vv. i—6. 


_*Dhyanabindu Up., and see Amritanida Up., Varaha Up., Ch. V, 
Mandalabrahmana Up. 


3 € Shandilya Up., Ch. I, says that by Kevala the knowledge of 
Kundali arises, and man becomes Urdhvaretas—that is, his seminal 
energy goes upward instead of developing into the gross seed which 
is thrown by Apina downwards. Bindu (seminal energy) must be con- 
००९९१, or the Yoga fails. As to the Bhedas associated with Sahita, 
see Ch. I, Yogakundali Upanishad. 


‘See Introduction to Prapanchasdra Tantra, Tantrik Texts, 
Vol. ILI, p, 11, et seq | | 
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Prana to break through the three Granthis, which are firmly 
placed in the Sushumna.* 

It will be observed that all the methods previously and 
subsequently described practically subserve one object, the 
making the Prana enter Sushumna, and then become 
Laya in the Sahasrara after the Prana Devata Kundalini 
has pierced the intervening Chakras; for when Prana flows 
through the Sushumna the mind becomes steady. When 
Chit is absorbed in Sushumna, Prana is motionless.” This 
object colours also the methods Pratyahara, Dharana, Dhya- 
na, and Samadhi; for whereas in the Rajayoga aspect they 
are various mental processes and states, from the Hathayoga 
point of view, which is concerned with “ breathing” they 
are progressions in Pranayama. Therefore it is that some 
works describe them differently to harmonize them with 
the Hatha theory and practiceyand explain them as degrees 
of Kumbhaka varying according to the length of its dura- 
tion.’ Thus, if the Prana.is retained for a particular time 
it is called Pratyahara, if for a longer time it is called Dha- 
18718, and so on until Samadhi is attained, which is equiva- 
lent to its retention for the longest period.’ 

All beings say the Ajapa Gayatri,’ which is the expul- 
sion of the breath by Ham-kara, and its inspiration by 
Sah-kara, 21,600 times a day. Ordinarily the breath goes 
forth a distance of 12 fingers’ breadth, but in singing, eating, 
walking, sleeping, coition, the distances are 16, 20, 24, 30, 
and 36 breadths, respectively. In violent exercise these dis- 

tances are exceeded, the greatest distance being 96 breadths. 


` Hathayogapradipika, If, 44—75 

* Yogakundalt Up., Ch. I 

* See Yoga Satra, ed. Manilal Nabhubhai Dvivedi, Ap. VI. _ 
+ See Comm. to Hathayogapradipika, Ch, II, v. 12 


‘This is the Mantra Hamsah manifested by Prana. See Dhyana- Ib ४६ I _ ait 
bindu Up. Hamsah is Jivatma, and Paramahamsa is Paramatma, ‘ee = = 
Hamsa Upanishad | ऊ a 








il 
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Where the breathing is under the normal distance, life is 
prolonged. Where it is above that, it is shortened. Puiraka 
is inspiration, and Rechaka expiration. Kumbhaka is the 
retention of breath between these two movements. Kum- 
bhaka is, according to the Gheranda Samhita, of eight 
kinds: Sahita, Saryabheda, Ujjayi, Shitali, Bhastrika, 
Bhramari, Marchchha, and Kevali. Pranayama similarly 
varies. Pranayama awakens Shakti, frees from disease, pro- 
duces detachment from the world, and bliss. It is of varying 
values, wviz., best (Uttama), middling (Madhyama), and 
inferior (Adhama). The value is measured by the length of 
the Paraka, Kumbhaka, and Rechaka. In Adhama Prana- 
yama it is 4, 16, and 8 respectively=28. In Madhyama it 
is double of that, viz., 8, 32, 16—=56. In Uttama it is double 
of the last, viz., 16, 64, 32 téespectively—112. The number 
given is that of the recitations-of the Pranava Mantra. The 
Sadhaka passes through three different stages in his Sadhana 
which are similarly named:':In Adhama perspiration is 
produced, in Madhyama tremor, and Uttama done for a 100 
times is said to result in levitation. 

It is necessary that the Nadi should be cleansed, for — 
air does not enter those which are impure. Months o1 
years may be spent in the preliminary process of cleansing 
the Nadis. The cleansing of the Nadi (Nadishuddhi) is 
either Samanu or Nirmanu—that is, with or without the 
use of Bija Mantra. According to the first form, the Yogi in 
Padmasana does Gurunyasa according to the directions of 
the Guru. Meditating in “Yam”, he does Japa through 
Ida of the Bija 16 times, Kumbhaka with Japa of Bija 64 
times, and then exhalation through the solar Nadi and 
Japa of Bija 32 times. Fire is raised from Manipira and 
united with Prithivi. Then follows inhalation by the solar 
Nadi with the Vahni Bija 16 times, Kumbhaka with 64 
Japa of the Bija, followed by exhalation through the lunar 
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Nadi and Japa of the Bija 32 times. He then meditates on 
the lunar brilliance, gazing at the tip of the nose, and inhales 
by Ida with Japa of the Bija “Tham” 16 times. Kum- 
bhaka is done with the Bija Vam 64 times. He then thinks 
of himself as flooded by nectar, and considers that the Nadis 
have been washed. He exhales by Pingala with 32 Japa of 
the Bija Lam, and considers himself thereby as strengthened. 
He then takes his seat on a mat of Kusha grass, a deerskin, 
ete., and, facing east or north, does Pranayama. For its 
exercise there must be, in addition to Nadi Shuddi (purifica- 
tion of “ nerves”), consideration of proper place, time, and 
food. Thus, the place should not be so distant as to induce 
anxiety, nor in an unprotected place, such as a forest, nor ina 
city or crowded locality, which induces distraction. The food 
should be pure and of a vegetarian character. It should not 
be too hot or too cold, pungent, sour, salt, or bitter. Fasting, 
the taking of one meal a'day and the like are prohibited. On 
the contrary, the Yogi should not remain without food for 
more than one Yama (three hours). The food taken should 
be light and strengthening. Long walks and other violent 
exercise should be avoided, as also—certainly in the case of 
beginners—sexual intercourse. The stomach should only be 
half filled. Yoga should be commenced, it is 8810, in spring 
or autumn. As stated, the forms of Pranayama vary. 
Thus, Sahita, which is either with (Sagarbha) or without 
(Nirgarbha) Bija, is, according to the former form, as follows: 
The Sadhaka meditates on Vidhi (Brahma), who is full of 
Rajoguna, red in colour, and the image of A-kara. Heinhales 
by Ida, in six measures (Matra). Before Kumbhaka he does 
the Uddiyanabandha Mudra. Meditating on Hari (Vishnu) 
as Sattvamaya and the black Bija U-kara, he does Kumbhaka 
with 64 Japa of the Bija; then, meditating on Shivaas ~ 
Tamomaya and his white Bija Ma-kara, he exhales through क 
Pingala with 32 Japa of the Bija ; then, inhal ng by Pingala — 
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he does Kumbhaka, and exhales by Ida with the same Bija. 
The process is repeated in the normal and reversed order. — 

Dhyana, or meditation, is, according to the Gheranda 
Samhita, of three kinds: (1) 8711712, or gross ; (2) Jyotih ; 
(8) Sakshma, or subtle.’ In the first form the Devata 
is brought before the mind. One form of Dhyana for this 
purpose is as follows: Let the Sadhaka think of the great 
Ocean of nectar in his heart. In the middle of that Ocean 
is the Island of Gems, the shores of which are made of 
powdered gems. The island is clothed with a Kadamba 
forest in yellow blossom. This forest 18 surrounded by 
Malati, Champaka, Parijata, and other fragrant trees. In 
the midst of the Kadamba forest there rises the beautiful 
Kalpa tree laden with fresh blossom and fruit. Amidst its 
leaves the black bees hum, and the Koel birds make love. 
Its four branches are the fourtVedas. Under the tree there 
is a gieat Mandapa of précious stones, and within it a 
beautiful couch, on whith 16 him picture to himself his 
Ishtadevata. The Guru will direct him as to the form, 
raiment, Vahana, and the title of the Devata. 

Jyotirdhyana is the infusion of fire and life (Tejas) 
into the form so imagined. In the Muladhara lies the 
snake-like Kundalini. There the Jivatma, as it were the 
tapering flame of a candle, dwells. The Sadhaka then 
meditates upon the Tejomaya (Light) Brahman, or, alter- 
natively, between the eyebrows on the Pranavatmaka flame 
(the light which is Om) emitting its lustre. 





“Gheranda Samhita, Sixth Upadesha. It is said by Bhaskararaya, 
in the Lalita (v. 53), that there are three forms of the Devi which _ 
equally partake of both the Prakiasha and Vimarsha aspects—viz., the _ 
physical (Sthala), the subtle (Sakshma), and the supreme (Para) The - 
physical form has hands, feet, ete., the subtle consists of Mantra, and 
the supreme is the Vasana, or, in the technical sense of the Mantra 
Shastra. own form. The Kulairnava Tantra divides Dhyana into Sthala 
_ and Sakshma (IX, 8) beyond which, it says, is Samadhi. = ` "A 
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Sakshmadhyana is meditation on Kundalini with - 
ShimbhayvI Mudra after She has been roused. By this’ 
Yoga (vide post) the atmia is revealed (Atmasakshatkara). 
Lastly, through Samadhi the quality of Nirliptatva, or 
detachment, and thereafter Mukti (Liberation) is attained. 
This Samadhi Yoga is, according to the Gheran 

Samhita, of six kinds:* (1) Dhyanayogasamadhi, attained 
by Shambhavi Mudra,? in which, after meditation on the 
Bindu-Brahman and realization of the Atma (Atmaprat- 
yaksha), the latter is resolved into the Mahakasha or the 
Great Ether. (2) Nadayoga, attained by Khechari Mudra,’ 
in which the tongue is lengthened until it reaches the space 
between the eyebrows, and is then introduced in a reversed 
position into the mouth. This may be done with or with- 
out cutting of the frenum. (8) Rasinandayoga, attained by. 
Kumbhaka,* in which the-Sadhaka in a silent place closes 
both ears and does एताव छात्‌ Kumbhaka until he hears 
Nada in sounds varying in stfength from that of the cricket's 
chirp to that of the large’kettledrum. By daily practice the 
Anahata sound is heard, and the Light (Jyotih) with the 
Manas therein is seen, which is ultimately dissolved in the 
supreme Vishnu. (4) Layasiddhiyoga accomplished by the 
celebrated Yonimudra already described.’ The Sadhaka, 
thinking of himself as Shakti and the Paramatma as Purusha, = 
feels himself in union (Sangama) with Shiva, and enjoys 
with Him the bliss which is Shringararasa,’ and becomes 

"Seventh Upadesha 

` Ibid., Third Upadesha, v. 65 et seg. 

° [bid., v. 25 et seq 

` Ibid., Fifth Upadesha, ए. 77 et seq. ~ 

` प the Lalita (vy. 198) the Devi is addressed as Layakari—the 
cause of Laya or absorption 








° Shringara is the love sentiment or sexual passion and sexual union. == 


Here Shringararasa is the cosmic root of that. The first of the eight 
or nine Rasa (sentiments)—viz,, Shringara, Vira (heroism), Karuna 
(compassion), Adbhuta (wondering), Hasya (humoar),) Bhay anaka naka | 


~ ४ ~ ` 





चकन ` 


= = 
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Bliss itself, or the Brahman. (5) Bhakti Yoga, in which 
meditation is made on the Ishtadevata with devotion 
(Bhakti) until, with tears flowing from the excess of bliss, 
the ecstatic condition is attained. (6) Rajayoga, accom- 
plished by aid of the Manomarchchha Kumbhaka.' Here the 
Manas, detached from all worldly objects, is fixed between 
the eyebrows in the Ajnachakra, and Kumbhaka is done. 
By the union of the Manas with the Atma, in which the 
Jnani sees all things, Rajayogasamadhi is attained. 

The Hathayogapradipika says that on perfection being 
attained in Hatha the body becomes lean and healthy, the 
eyes are bright, the semen 18 concentrated, the Nadis are 
purified, the internal fire is increased, and the Nada 
sounds above-mentioned are heard.2 These sounds (Nada) 
issue from Anahata Chakra-in the cardiac region, for it is 
here that the Shabdabrahman manifested by Vayu and in 
association with Buddhi, and of the nature of manifested 
Nada endowed with a ‘Spécial’ motion (Vishesha Spanda), 
exists as Madhyama speech. Though sound (Shabda) is 
not distinct and heard by the gross senses until it issues in 
the form of Vaikhari speech, the Yogi is said to hear this 
subtle Nada when, through the various Bandhas and 
Mudras described, Prana and Apana have united in the 
Sushumna, This combined Prana and Nada proceed up- 
wards and unite with Bindu. 

There is a particular method by which Laya (absorp- 
tion) is said to be attained by hearing the various bodily 
sounds. The Yogi in Muktasana and with Shambhavi 





Bibhatsa (disgust), Raudra (wrath), to which Mammathabhatta, author 
of the Kavyaprakasha, adds Shanti (peace). What the Yogi enjoys is 
that supersensual bliss which manifests on the earthly plane as material 
Shringara. = 

' Ibid., Fifth Upadesha, v. 82 

* Ch. II, v. 78. ~} ~+ - | 

* As the Nadabindu Up. says, the sound controls the mind which 
roves in the pleasure-garden of the senses. न er, 
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Mudra concentrates on the sounds heard in the right ear; 
then after closing the sense apertures by Shanmukhi Mudra 
and after Pranayama a sound is heard in the Sushumna. 
In this Yoga there are four stages. When the Brahma- 
granthi has been pierced, the sweet tinkling sound of orna- 
ments is heard in the ethereal void (Shinya) of the heart ; 
in the second stage the Prana united with Nada pierces the 
Vishnugranthi. In this, the further void (Atishtinya) of 
the thoracic region, sounds are heard like those of a kettle- 
drum. In the third stage a drum-like sound (Mardala) is 
heard in the Ajna or Mahashiinya, the seat of all powers 
(Siddhis). Then the Prana, having forced the Rudragranthi 
or Ajna, goes to the abode of Ishvara. On the insetting of 
the fourth stage, when the Prana goes to Brahmarandhra, 
the fourth or Nishpatti state occurs. During the initial 
stages the sounds are loud, and gradually become very subtle. 
The mind is kept off all external objects, and is centred first 
on the loud and then on.the subtle sounds. The mind thus 
becomes one with Nada, on which it is fixed. Nada is thus 
like a snare for catching a deer, for like a hunter it kills the 
mind. It first attracts it and then slays it. The mind 
absorbed in Nada is freed from Vrittis.1 The Antahkarana, 
like a deer, is attracted to the sound of the bells, and, re- 
maining immovable, the Yogi like a skilful archer kiils 
it by directing his breath to the Brahmarandhra through 
the Sushumna, which becomes one with that at which it is 
alm: Chit exists within these sounds, which are its 
Shaktis, and by union with Nada the self-effulgent Chaitanya 
(Consciousness) is said to be attained. As long as sound 
is heard the Atma is with Shakti. The Laya state is 


As the Amritanada Upanishad says (ए 24), the Akshara (im- — 
perishable) is that which is Aghosha (without soun त्‌), which is neither 
vowel nor consonant and is not uttered.. ee 


. ४ a 
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soundless.' There are also other methods* by which Laya is 
achieved, such as Mantrayoga, or the recitation of Mantras 
according to a particular method. 

Layayoga is the third and higher form of Hathayoga, 
which, in connection with other auxiliary Hatha processes, 
is the subject-matter of the works here translated. Both 
Sachchidinanda or Shiva and Sachchidananda or Shakti 
are present in the body, and Layayoga consists in the control 
of Chittavritti by merging the Prakriti Shakti in the Purusha 
Shakti according to the laws which govern the Pinda (indi- 
vidual—Vyashti) and Brahmanda (cosmic—Samashti) bodies 
and thereby gaining Liberation (Moksha). 

As in the case of the preceding systems, Layayoga has 
special features of its own.’ Speaking in a general way, ordi- 
nary Hathayoga is specially, though not exclusively, concern- 
ed with the physical body;-its power and functions ; and 
affects the subtle body through the gross body, Mantrayogais 
specially, though not exclusively, concerned with the forces - 
and powers at work outside, though affecting the body. Laya- 
yoga deals with the supersensible Pithas (seats or centres) 
and the supersensible forces and functions of the inner world 
of the body. These Pithas, or seats of the Devatas, are the 
Chakras already described, ranging from the Sahasrara, the 
abode of the unattached (Nirlipta) Sachchidanandamaya 
Paramatma to the Maladhara, the seat of Prakriti-Shakti, 
called Kulakundalini in the Yoga Shastras. The object of 
this Yoga is therefore to take and merge this Shakti in 
Purusha when Samadhi is attained. In Hathayoga the 
contemplation of “Light” is in particular prescribed 

Hathayogapradipika, Ch. IV, vv. 65- 102 


° Amritanada Upanishad, Ch. IV, v. 66. says that Shiva has given 
out a quarter of a crore (2,500,000) of ways for the attainment of Lava, 
though Nada is the best of them al 


* See Dharma Prachara Series, 9. 
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though, as already stated, its Dhyana is threefold. In 
Mantrayoga the material forms in which Spirit clothes 
Itself are contemplated. After Prakriti-Shakti in the form 
of Kulakundalini has, according to this method of Layayoga, 
been roused by constant practice, its reflection is manifested 
as a Light between the eyebrows, which when it is fixed by 
practice and contemplation becomes the subject of Bindu- 
dhyana. Kundali is aroused by various Hatha and other 
processes hereafter described. Methods are followed which 
are common to all the systems, such as Yama, Niyama, 
Asana, though only a limited number of these and of the 
udras of Hathayoga are used. These belong to the physi- 
cal processes (Sthila Kriya), and are followed by Prana- 
yama,'’ Pratyahara, Dharana, Dhyana (on Bindu), which are 
super-physical exercises (Stkshma Kriya). In addition to 
these are certain features peculiar to this Yoga. Thereare, 
besides those already noted, Svarodaya, or the science relat- 
ing to the Nadis; Panchatativa Chakra, Sukshmaprana, 
and the like inner forces of nature; and the Layakriya, 
leading through Nada and Bindu to the Samadhi, which is 
called Mahalaya. 

The hearine of the Nada sounds is included under 
Pratyahara, and under Dharana the rousing of Kundali. As 
Japa, or recitation of Mantra, is the chief element in Mantra- 


yoga, and Pranayama in the ordinary Hathayoga, so = 


Dharana is, with the last as a preliminary, the most im- 
portant part of Layayoga. It is to be observed, however, 
that Pranayama is only a preliminary method to secure 
mastery of the breath. It is the lower door at which the © 
already perfect in this matter need not enter. Some process-— ` 
es described are for practice (Sadhana) only. An expert = 








` Of the several forms of Pranayama given in Hathayoga, it is ३ ith uid said, 4 
that only two are employed in Layayoga 
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(Siddha) can, it is said, raise and lower Kundali Shakti 
within an hour. ` 

It is said that as Ananta, the Lord of Serpents, sup- 
ports the whole universe, so is Kundalini, “by whom the 
body is supported,” ' the support of all Yoga practice, and 
that “as one forces open a door with a key,” so the Yo 
should force open the door of liberation (Moksha), by the aid 
of Kundalini* (the coiled one), who is known by various 
names, such as the Shakti, Ishvari (Sovereign Lady), Kuti- 
langi (the crooked one), Bhujangi (serpent), Arundhati 
(unstayable helper to good action). This Shakti is the 
Supreme Shakti (Parashakti) in the human body, embody- 
ing all powers and assuming allforms. Thus the sexual 
force is one of such powers and is utilized. Instead, how- 
ever, of descending into gross ‘seminal fluid, it is conserved 
| form of subtle शालाक, 8114 rises to Shiva along with 
Prana. It is thus made-a source-of spiritual life instead of 
one of the causes of physical death. With the extinction 
of sexual desire, mind is released of its most powerful bond. 

She the “ Serpent Power” sleeps coiled up in the Mala- 
dhara, closing with Her mouth the entry to the Sushumna 
called the “ door of Brahman” (Brahmadvara). She sleeps 
above what is called the Kanda or Kandayoni, which is four 
fingers in length and breadth, and is covered by a “ soft 


1 Varaha Upanishad, Ch, V 
* Hathayogapradipika, Ch. III, v. 1: Sarvesham yogatantrana 
tathadhara hi Kundali ag a a ee 
Hathayogapradipika, Ch. ITI, v. 105 
Udghatayet kapatan tu yatha kunchikaya hathat 
Kundalinya tatha yogi mokshadyaram vibhedayet. 
The same verse occurs in Ch. III, v. 5, of the Gheranda Samhita 
The Yogakundali Up., Ch. I, calls Sarasvati Arundhati. saving that 
it is by arousing Her that Kundali is aroused. When Kundalt wishes 


to go up nothing can stop Her. Therefore She d Arundhati, 
which is‘also the name of a Nadi, ` cs o 


* Yogakundali Upanishad, Ch, I 
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white cloth ’’—that is, membrane like the egg of a bird. It 
is generally described as being two fingers (Anguli) above 
the anus (Guda) and two fingers below the penis (Medhra).’ - 

rom this Kanda spring the 72,000 Nadis which here both 
unite and separate. Kulakundalini is the Shabdabrahman, 
and all Mantras are Her manifestation (Svartipavibhati). 
For this reason one of the names of this, the Mantradevata, 
whose substance is “letters” is Matrika—that is, the 
Genetrix of all the universes. She is Matrika, for She is the 
Mother of all and not the child of any. She is the World- 
consciousness (Jagachchaitanya), the Virat consciousness of 
the world as whole.’ Just as in space sound is produced by 
movements of air, so also in the ether within the Jiva’s body 
currents flow, owing to the movements of the vital air 
(Pranavayu), and its inward and outward passage as inhala 
tion and exhalation. Verse 12 describes Kundalini as the 
revered supreme Parameshvari (Sovereign Lady), the Omni- 
potent Kala‘* in the formof’Nadashakti. She, the subtlest 
of the subtle, holds within Herself the mystery of creation," 
and the stream of Ambrosia which flows from the attribute- 
less Brahman. By Her radiance the universe is illumined 
and by it eternal consciousness 18 awakened "“—that 1s, 
She both binds as Creatrix (Avidya Shakti) and is the means 





' As given by Yajnavalkya, cited in Commentary to ए, 118, Ch. IU 
of Hathayogapradipika, which also refers to the Gorakshashataka. The 
verse itself appears to fix its position as between the penis and navel 
(Nabhi), twelve fingers (Vitasti) above the Malasthana. Kanda is also 
applied to the seat of Prana, the heart (see Shatchakraniripana, ए 8) 


*See Vol. Il, “Principles of Tantra,” Ch. XI, XII, et seq. Itis 


because She is Mantradevata that She is roused by Mantra 
* See “ Garland of Letters ” as to the Kalas. = 
*She is creation itself (Srishtirapa), vv, 10, 11 क in Her are — 
creation, maintenance, and dissolution (Srishtisthitilayatmika) ad. YS 
+ For She is also beyond the universe (Vishvatita), and.isConscious- == 
ness itself (Jndnaraipa), ib. As such She is thought of 
wards, as in descending She creates and binds 
15 as" ae 








त “ijn 


¥ 19), dealing with the Pane 
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as Vidya Shakti whereby Liberation may be attained. For 
this reason it is said in the Hathayogapradipika that She 
gives liberation to Yogis and bondage to the ignorant. For 
he who knows Her knows Yoga, and those who are ignorant 
of Yoga are kept in the bondage of this worldly life. As vv 10 
and 11 of the Shatchakranirapana say: “She the World- 


charmer is lustrous as lightning ; Her sweet murmur is like _ 


the indistinct hum of swarms of love-mad bees.’ She is.the 
source of all Speech. It is She who maintains all the beings 
of the world by means of inspiration and expiration, ˆ and 
shines in the hollow of the Mala lotus like a chain of 
brilliant lights.” Mantras are in all cases manifestations 
(Vibhati) of Kulakundalini Herself, for She is all letters and 
Dhvani*® and the Paramatma Itself. Hence Mantras are 


used in the rousing of Kundalini. The substance of Mantras. 


is the Eternal Shabda or)-Gonsciousness, though their 
pearance and expression 18 im words. Words in themselves 





seem lifeless (Jada), but the’ Mantra power which they em- 
body is Siddha—that is, the truth and capable of teaching 


it, because it is a manifestation of Chaitanya, which is 
Satya Itself. So Veda, which is the formless (Amiurti) 
Brahman in Veda-form (Vedamurti), is the self-illumined 
Principle of Experience* (Chit) itself, and is displayed in 
words (Siddhashabda) which are without human authorship 


=-= = Se - -- 


'Vishvanitha the Commentator says that She makes this sound 
when awakened a According to the Commentator Shankara, this indi- 
cates the Vaikhari state of Kundalini 


*Thus, Prana and Apana are declared to be th t 
animate being (v. 8, post) e maintainers 0 





* See “ Principles of Tantra,” Vol. II, Ch. XI and XII. 
` Veda is one with Chaitanya. As Shanka 





a says (comm. Trishati 





bhavanti, etc. Shrutya vedasya atmabhedena svaprakishataya. 


aadashi Mantra: Sarve veda yatra ekam | 
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(Apaurusheya),’ incessantly revealing knowledge* of the 
nature of Brahman, or Pure Being, and of Dharma, ` or 
those principles and laws, physical and psychical and spirit- 
ual, by which the universe is sustained (Dharyate). And 
so the Divine Mother is said to be Brahman-knowledge 
(Brahmavidya) in the form of that immediate experience * 
which is the fruit of the realization of the great Vedantic 
sayings (Mahavakya).’ As, notwithstanding the existence 
of feeling-consciousness in all things, it does not manifest 
without particular processes, so, although the substance of 
Mantras is feeling-consciousness, that feeling-consciousness 
is not perceptible without the union of the Sadhaka’'s 
Shakti (derived from Sadhana) with Mantrashakti. Hence 
it has been said in the Sharada Tilaka: “ Although Kula- 
kundalini whose substance is Mantras, shines brillant as 
lightning in the Mualadhara of every Jiva, yet it is only in 
the lotuses of the heartsof Yogis that She reveals Herself 
and dances in Her own'joy:''(in'other cases, though exist- 
ing in subtle form), She does not reveal Herself Her 
substance is all Vedas, all Mantras, and all Tattvas. She is 
the Mother of the three forms of energy, ‘Sun,’ ‘Moon,’ and 
‘Fire,’ and Shabdabrahman Itself.” Kundalini is therefore 
the mightiest manifestation of creative power in the human 


' And because it is without such authorship and is ~ heard” only, it 
is called Shruti (“ what is heard”): Shruyate eva na tu kena chit 
kriyate (Vachaspati Misra in Sankhya Tattva Kaumudi) ; and see the 
Yamala cited in Pranatoshini, 19: “ˆ Veda is Brahman; it came out as 
His breathing.” 


> The term Veda is derived from the root vid, to know 


* Veda, according to Vedanta, is that word without human author- 
ship which tells of Brahman and Dharma: Dharmabrahmapratipidakam - 
apaurusheyam vakyam ॑ 

+ Sakshatkira—that is, Nirvana Experience (Aparoksha-jnana) 
as opposed to indirect (paroksha) or merely intellectual knowledge. = 

° Vedanta-mahavakyajanya-sakshatkirarapa-brahmavidya (Shanka- — 
ra’s Comm. on Trishati, v. 8). The Vedanta here means Upanishad, 
and not any particular philosophy so called. a गव~ -. 
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body. Kundali is the Shabdabrahman—that is, Atma as 
anifested. Shakti—in bodies, and in every power, person, 
and thing. The Six Centres and all evolved therefrom are 
Her manifestation. Shiva “ dwells’ in the Sahasrara. The 
latter is the upper Shrichakra, as the six centres are the 
lower. Yet Shakti and Shiva are one. Therefore the body 
of Kundalini Shakti consists of eight parts (Angas)—namely, 
the six centres of psychic and physical force, Shakti, and 
Sadashiva Her Lord.' In the Sahasrara Kundali is merged 
in the Supreme Atma-Shakti. Kundalini is the great 
Pranadevata or Lord of Life which is Nadatma, and if 
Prana is to be drawn up through the “ middle path,” the 
Sushumna, towards the Brahmarandhra, it must of necessity 
pierce the lotuses or Chakras which bar the way therein 
Kundalini being Pranashakti, if She is moved Prana is 
moved 
The Asanas, Kumbhakas; Bandhas, and Mudras, are 
used to rouse Kundalini, so that.the Prana withdrawn from 
Ida and Pingala may by the power of its Shakti, after entry 
into the Sushumna or void (Shinya), go upwards towards. 
the Brahmarandhra’. The Yogi is then said to be free of 
the active Karma, and attains the natural state, The ob- 
ject, then, is to devitalize the rest of the body by getting the 
Prana from Ida and Pingala into Sushumna, which is for 
this reason regarded as the most important of all the Nadis 
and “the delight of the Yogi,’ and then to make it ascend 
through the lotuses which “bloom” on its approach. The 
body on each side of the spinal column is devitalized, and 
_ the whole current of Prana thrown into that column. The 





1 See Lakshmidhara’s Comm. on y. 9, Anandalahari. Dindima on | 
vy. 85,ib., says that the eight forms are the six (Mind to “ Earth”), the 
Sun and Moon : 

* Hathayogapradipika, Ch. IV, v. 10 | 

` > Jb., इ, 11; upon what follows refer also to Ch. IV, ib. passim 
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Manonmani state is said to arise with the dissolution 
(Laya) of prana, for on this ensues Laya of Manas. By daily 
practising restraint of Prana in Sushumna the natural effort 
of the Prana along its ordinary channels is weakened and the 
mind is steadied. For when there is movement (Pari- 
spanda) of Prana there is movement of mind ; that is, it feeds 
upon the objects (Vishaya) of the objective world. | 
But when Prana is in Sushumna “ there is neither day 
nor night,” for “Sushumna devours time”’.* When there 
is movement of Prana (Pranaspanda), there is no cessation 
of Vritti (mind functioning). And, as the Yogavashishtha 
says, so long as Prana does not cease to exist there is 
neither Tattvajnana nor destruction of Vasana, the subtle 
cause of the will towards life which is the cause of rebirth 
For Tattvajnana, or supreme knowledge, is the destruction 
of both Chitta and Vasan&?~ Restraint of breath also ren- 
ders the semen firm. For the semen fluctuates as long as 
Prana does so. And when thé semen is not steady the 
mind is not steady.” The mind thus trained detaches itself 
from the world. These various results are said to be 
achieved by rousing Kundalini, and by the subsequent pro- 
cesses for which She is the “key”. ^“ As.one forces open 
a door with a key, so the Yogi should force open the door 
~ of Liberation by Kundalini.”* For it is She who sleeps in 
the Muladhara, closing with Her mouth the channel 
(Sushumna) by which ascent may be made to the Brahma- 
randhra. This must be opened when the Prana naturally 
enters into it. “She, the ‘ young widow’, is to be despoiled 








Ib., vv. 16 and 17, Commentary thereto 


ˆ Ib., vv. 19=-21, and Commentary (Tattvajninam mano-nasho 
vasanikshaya eva cha) 


See ante, and Varaha Up., Ch. V. 


= ‘ 7., Ch. III, v. 106. See Bhatashuddhi Tantra cited under v. 50, = 
post. +: =: 410 „ कैः a नर + ~ 
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forcibly.” It is prescribed that there shall be daily practice, 
with a view to acquiring power to manipulate this Shakti- 

It generally takes years from the commencement of the 
practice to lead the Shakti to the Sahasrara, though in 
exceptional cases it may be done in a short time.” At first 
She can only be led to a certain point, and then gradually 
higher. He who has led Her to a particular centre can 
reach the same centre more easily at the next attempt. But 
to go higher requires further effort. At each centre a parti- 
cular kind of bliss (Ananda) is experienced, and particular 
powers, such as the conquest of the elementary forms of 
sensible matter (Bhita) are, it is said, gained, until at the 
Ajna centre the whole universe is experienced. In the 
earlier stages, moreover, there is a natural tendency of the 
Shakti to return. In the continued practice facility and 
greater control are gained; Where the Nadis are pure it is 
easy to lead Her down even from the Sahasrara. In the 
perfection of practice the Yogi can stay as long as he will 
in the Sahasrara, where the bliss is the same as that ex- 
perienced in Liberation (subject in this case to return), or 
he may transfer himself into another body, a practice known 
to both the Indian and Tibetan Tantras, in the latter of 
which it is called Phowa. 

The principle of all the methods to attain Samadhi 
is to get the Prana out of Ida and Pingala. When this. 
is achieved these Nadis become “ dead,’ because vitality 
has gone out of them. The Prana then enters the Sushumna = | 
and, after piercing by the aid of Kundalini, the six Chakras, 
in the Sushumna becomes Laya or absorbed in the Sahas- 
rara. The means to this end, when operating from the 
‘Maladhara, seem to vary in detail, but embody a common 

* Ib., Ch. TI, ए. 112 et seg. 

= As related by a Yogi from a Girnar speaking of his own case 


PRACTICE (YOGA: LAYA-KRAMA) 231 


principle—namely, the forcing of Prana downward and 
Apana upwards' (that is, the reverse of their natural direc- 
tions) by the Jalandhara and Mila Bandha, or otherwise, 
when by their union the internal fire is increased. The 
position seems to be thus similar to a hollow tube in which 
a piston is working at both ends without escape of the 
central air, which thus becomes heated. Then the Serpent 
Force, Kundalini, aroused by the heat thus generated, is 
aroused from Her potential state called “sleep,” in which 
She lies curled up; She then hisses and straightens Her- 
self, and enters the Brahmadvara, or enters into the 
Sushumna, when by further repeated efforts the Chakras 
in the Sushumna are pierced. This is a gradual process 
which is accompanied by special difficulties at the three 
knots (Granthis) where Mayashakti is powerful, particularly 
the abdominal knot, the- piercing of which may, it is 
admitted, involve considerable pain, physical disorder, and 
even disease. As alreadyexplained, these “knots” ` 
the points at which converge the Chakras of each of the 
three groups. Some of the above-mentioned processes are 
described in the present work, to which we now proceed, and 
which on this matter may be summarised as follows: 

The preliminary verse (and in the reference to the verses 
I include the Commentary) says that only those who are 
acquainted with the Six Lotuses can deal with them; and 
the first: verse says that Yoga by means of the method 
here described cannot be achieved without knowledge of 
the Chakras and Nadis. The first verse says that the Brah- 
man will be realized. The next question is, How is this 


effected ? The Commentator in the preliminary verse says wa 2 | 


that the very merciful Parnananda Svami, being wishful to 

rescue the world sunk in the mire of misery, has undertaken 

the task fitstly of instructing it as regards the union of the 
"See Variha Upanishad, Ch. IIT -- =-= 
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forcibly.” It is prescribed that there shall be daily practice, 
with a view to acquiring power to manipulate this Shakti." 

It generally takes years from the commencement of the: 
practice to lead the Shakti to the Sahasrara, though in 
exceptional cases it may be done in a short time.’ At first 
She can only be led to a certain point, and then gradually 
higher. He who has led Her to a particular centre can 
reach the same centre more easily at the next attempt. But 
to go higher requires further effort. At:each centre a parti- 
cular kind of bliss (Ananda) is experienced, and particular 
powers, such as the conquest of the elementary forms of 
sensible matter (Bhiita) are, it is said, gained, until at the 
Ajnai centre the whole universe is experienced. In the 
earlier stages, moreover, there is a natural tendency of the 
Shakti to return. In the eontinued practice facility and 
greater control are gained. "Where the Nadis are pure it is 
easy to lead Her down even from the Sahasrara. In the | 
perfection of practice the’ Yogi can stay as long as he will 
in the Sahasrara, where the bliss is the same as that ex- 
perienced in Liberation (subject in this case to return), or 
he may transfer himself into another body, a practice known 
to both the Indian and Tibetan Tantras, in the latter of 
which it is called Phowa. 

The principle of all the methods to attain Samadhi ~ 
is to get the Prana out of Ida and Pingala. When this. 
is achieved these Nadis become “dead,” because vitality 
has gone out of them. The Prana then enters the Sushumna - 
and, after piercing by the aid of Kundalini, the six Chakras. 
in the Sushumna becomes Laya or absorbed in the Sahas- 
rara. The means to this end, when operating from the 
Maladhara, seem to vary in detail, but em body a common 





` Ib., Ch. II, v. 112 e¢ seq. 
. | * As related by a Yogi from a Girnar speaking of his. own case. 
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principle—namely, the forcing of Prana downward and 
Apaina upwards' (that is, the reverse of their natural direc- 
tions) by the Jalandhara and Mala Bandha, or otherwise, 
when by theix union the internal fire is increased. The 
position seems to be thus similar to a hollow tube in which 
a piston is working at both ends without escape of the 
central air, which thus becomes heated. Then the Serpent 
Force, Kundalini, aroused by the heat thus generated, is 
aroused from Her potential state called “sleep,” in which 
She lies curled up; She then hisses and straightens Her- 
self, and enters the Brahmadvara, or enters into the 
Sushumna, when by further repeated efforts the Chakras 
in the Sushumna are pierced. This is a gradual process 
which is accompanied by special difficulties at the three 
knots (Granthis) where Mayashakti is powerful, particularly 
the abdominal knot, the-piercing of which may, it is 
admitted, involve considerable pain, physical disorder, and 
even disease. As alreadyexplained, these “knots” are 
the points at which converge the Chakras of each of the 
three groups. Some of the above-mentioned processes are 
described in the present work, to which we now proceed, and 
which on this matter may be summarised as follows 

‘The preliminary verse (and in the reference to the verses 
I include the Commentary) says that only those who are 
acquainted with the Six Lotuses can deal with them; and 
the first: verse says that Yoga by means of the method 
here described cannot be achieved without knowledge of 
the Chakras and Nadis. The first verse says that the Brah- 
man will be realized. The next question is, How is this 


effected ? The Commentator in the preliminary verse says = 


that the very merciful Pairninanda Svami, being wishful ® = 
rescue the world sunk in the mire of misery, has undertaken 
the task fitstly of instructing it as regards the union of the = 


‘See Varaha Upanishad, Ch. IIT 
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_ Shakti Kundalini with the vital. centres, or Chakras, and 
secondly of imparting that knowledge of Brahman (Tattva- 
jnana) which leads to Liberation. The former—that is, 
knowledge concerning the Chakras, and so forth—is the 
“first shoot” of the Yoga plant. Brahman, as the Com- 
mentator says, is the Supreme Consciousness which arises 
upon the acquisition of knowledge. The first cause of such 
knowledge is an acquaintance with and practice of the 
Tantrik Yoga Sadhana which is concerned with the Chakras, 
Nadis, and Kundalini; the next cause is the realization of 
that Sadhana by the rousing of Kundalini; and the final 
result is experience as Brahman, which is the effect of the 
` action of Kundalini, who is the Shakti or power of Will 
(Ichchha), Action (Kriya), and Knowledge (Jnana), and exists 
in forms both subtle and gross.,-Mind is as much one of the 
forms of Kundali as is that which is called “matter”. Both 
are equally products of Prakriti-shakti, which is a grosser 
form of the Nadamayi Shakti: Kundali takes the form of 
the eight Prakritis.. The Power which is aroused is in it- 
self (Svartipa) Consciousness, and when aroused and taken 
to the upper cerebral centre is the giver of true knowledge 
(Svartipa Jnana), which is the Supreme Consciousness. = 
The arousing of this force is achieved both by will and 
mind power (Yogabala), accompanied by suitable physical 
action. The Sadhaka’ sits himself in the prescribed Asana 
and steadies his mind by the Khechari Mudra, in which 
concentration is between the eyebrows. Air is inhaled 
(Paraka) and then retained (Kumbhaka). The upper part 
of the body is then contracted by Jalandharabandha, 
so that the upward breath (Prana) is checked. By this 
` Shandilya Upanishad, Ch. I; Yogakundali Up., Ch. I 


The account here given follows and amplifies the text. See Com- 
mentary to y. 50, post | | 


Vide ante and Dhyanabindu Up 
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contraction the air so inhaled is prevented from escape. The 
air so checked tends downwards. When the Yogi feels that 
the air within him, from the throat to the belly, is tending 
downwards through the channels in the Nadis, the escape 
of Vayu as Apana is again checked by the Milabandha and 
Ashvini Mudra, in which the anal muscle is contracted. 
The air (Vayu) thus stored becomes an instrument by which, 
under the direction of mind and will, the potentialities of 
the vital force in the Mualadhara may be forced to realiza- 
tion. The process of mental concentration on this centre 
is described as follows: With mental Japa of the Mantra 
prescribed and acquisition thereby of Mantrashakti, Jivatma 
(individual Consciousness), which is thought of as being in 
the shape of the tapering flame of a lamp, 1s brought from 
the region of the heart te the Maladhara. Jivatma here 
spoken of is the Atma of the subtle body—that is, the 
Antahkarana or mind as Buddhi (including therein Aham- 
kara) and Manas, the factilties of sense (Indriya) or mind 
operating to receive impression through the sense organs, 
and Prana :' the constituents of the second, third, and fourth 
bodily sheaths. Following such concentration and impact 
of the retained Vayu on this centre, the Vayu is again raised 
with the Bija ^ Yam A revolution from left to right 18 
given to the “air of Kiama” or Kandarpa (Kamavayu.)” 
This is a form of Ichchha Shakti. This, the pressure of 
the Prana and Apana held in Kumbhaka, the natural heat 
arising therefrom, and the Vahni Bija (Fire Mantra) “ Ram", 
kindle. the fire of Kama (Kamagni). The fire enci cles and 
arouses the slumbering serpent Kundalini, who 18 then, in 
the language of the Shastra, seized with the passion of = | 
“desire ” for Her Spouse, the Parahamsah or Paramashiva. = 
" According to the Vedantik definition; or the five Tanmatras. 








according to Sankhya. The Chitta (mind) therefore enters Sushumn& — | 


along with Prana (Yogatattva Upanishad and Dhyanabindu Up. ). 
* A form of Apana Vayu 


a” it ॥ ५ ॥ * 
॥ * 
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Shakti thus rendered active is drawn to Shiva, as in the 
case of ordinary positive and negative electric charges, 
which are themselves but other manifestations of the 
universal polarity which affects the manifested world. 

The Yogakundali Upanishad’ states the following 
methods and others mentioned: When Prana is passing 
through Ida, assume Padmasana and lengthen the Akasha 
of 12 points by 4—that is, as in exhalation Prana goes out 
in 16 measures, and in inhalation comes in 12, inhale for 
16 and thus gain power. Then, holding the sides by each 
hand, stir up Kundalini with all one’s strength from right 
to left fearlessly for 48 minutes. Draw the body up a little 
to let Kundali enter Sushumna. The Yogi does a drawing- 
up-movement in which the shoulders are raised and dropped. 
Prana enters of itself with-Her Compressing above and 
expanding below, and vice versa, Prana rises. 

In the commenary *..on..verse 32 of the Anandalahari 
it is said: “The sun and the moon, as they move always 
in Devayana and Pitriyana (northern and southern orbs) 
in the Macrocosm, are travelling (incessantly in the Micro- 
cosm) by Idi and Pingala day and night. The moon, 
ever travelling by the left Nadi (168), bedews the whole 
system with her nectar. The sun, travelling by the right 
Nadi (Pingali), dries the system (thus moistened by nectar). 
When the sun and the moon meet at Muladhara, that day is 
called Amavasya (new moon day)... The Kundali also 
Sleeps in Adharakunda ... When a Yogi whose mind is 
under control is able to confine the moon in her own place, 
as also the sun, then the moon and sun become confined, and 
consequently the moon cannot shed its nectar nor the sun 


dry it. Next, when the place of nectar becomes dried by the 


fire with the help of Vayu, then the Kundali wakes up for 
at. Ch. । ब 3 | 
_ * Anandalahari, ed. Pandit R. Ananta Shastri, pp. 69, 70. 
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want of food and hisses like a serpent. Afterwards, break- 
ing through the three knots, She runs to Sahasrara and 
bites the Chandra (moon),' which is in the middle of the 
same. Then the nectar begins to flow, and wets the (other) 
Chandra Mandala in Ajnachakra. From the latter the whole 
body becomes bedewed with nectar. Afterwards the fifteen 
eternal Kalas (part) of Chandra (moon) in Ajna go to Vis 
huddhi and move thereon. The Chandra Mandala in Saha 
srara is also called Baindava. One Kala remains there always 
That Kala is nothing but Chit Itself, which is also called 
Atman. We call Her Tripurasundari. It is understood by 
this that, in order to rouse the Kundali, one should practise 
in the lunar fortnight alone, and not in the solar one.” 
Kundalini is led upwards “as a rider guides a trained 
mare by the reins,” through the aperture hitherto closed 
by Her own coils, but now-open, within the entrance of : 
the Chitrini Nadi. She then! pierces, in that Nadi, each 
of the lotuses, which tin théit heads upwards as She 
passes through them. As Kundalini united with the subtle 
Jivatma passes through each of these lotuses, She absorbs 
into Herself the regnant Tattvas of each of these centres, 
and all that has been above described to be in them. As 
the ascent is made, each of the grosser Tattvas enters into 
the Laya state, and is replaced by the energy of Kundalini, 
which after the passage of the Vishuddha Ch replaces 
them all. The senses which operate in association with 
these grosser Tattvas are merged in Her, who then absorbs 
into Herself the subtle Tattvas of the Ajna. Kundalini 
Herself takes on a different aspect as She ascends the three 
planes, and unites with each of the Lingas in that form of 
Hers which is appropriate to such union. For whereas in 
the Maladhara She is the Shakti of all in their gross or 
physical manifested state (Virat), at the stage of Ajna, She = 


a 
See Diagram on Cover nce 
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is the Shakti of the mental and psychic or subtle body 
(Hiranyagarbha), and in the region of the Sahasrara She 
is the Shakti of the “spiritual”? plane (Ishvara), which 
though itself in its Shiva aspect undifferentiated, contains in 
its Power-aspect all lower planes in a concealed potential 
state. The Maya Tantra (see v. 51, post) says that the four 
sound-producing Shaktis—namely, Para, Pashyanti, Madh- 
yama, and Vaikhari—are Kundali Herself (Kundalinya- 
bhedarapa). Hence, when Kundali starts to go to Sahasrara, 
She in Her form as Vaikhari bewitches Svayambhu Linga ; 
She then similarly bewitches Bana Linga in the heart as 
Madhyama and Itara Linga in the eyebrows as Pashyantti. 
Then, when She reaches the stage of Parabindu, She attains 
the state of Para (Parabhava) 

The upward movement_is from the gross to the more 
subtle, and the order of dissolution of the Tattvas is as 
follows: Prithivi with the Indriyas (smell and feet), the 
latter of which have Prithivi (the earth as ground) as their 
support, is dissolved into Gandha Tattva, or Tanmatra of 
smell, which is in the Maladhara; Gandha Tattva is then 
taken to the Svadhishthana, and it, Ap, and its connected 
Indriyas (taste and hands), are dissolved in Rasa (Taste) 
Tanmatra; the latter is taken to the Manipitra and there 
Rasa Tattva, Tejas, and its connected Indriyas (sight and 
anus), are dissolved into Rupa (Sight) Tanmatra ; then the 
latter is taken into the Anahata, and it, Vayu, and the con- 
nected Indriyas (touch and penis), are dissolved in Sparsha 
(Touch) Tanmatra; the latter is taken to the Vishuddha, 
and there it, Akasha, and associated Indriyas (hearing and 
mouth), are dissolved in the Shabda (Sound) Tanmatra ; the 
latter is then taken to the Ajna, and, there and beyond, it 
Manas are dissolved in Mahat, Mahat in Sakshma Prakriti, 
and the latter is united with Parabinda in the Sahasrara 
In the case of the latter merger there are various stages 
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which are mentioned in the text (v. 52), as of Nada into 
Nadanta, Nadanta into Vyapika, Vyapika into Samani, 
Samani into Unmani, and the latter into Vishnuvaktra or 
Pumbindu, which is also Paramashiva.'! When all the 
letters have been thus dissolved, all the six Chakras are dis- 
solved as the petals of the lotuses bear the letters. 

On this upward movement, Brahma, Savitri, Dakini, 
the Devas, Matrikas, and Vritti8, of the Mualadhara, are 
absorbed in Kundalini, as is also the Mahimandala or Pri- 
thivi, and the Prithivi Bija “ Lam” into which it passes. 
For these Bijas, or sound powers, express the subtle Mantra 
aspect of that which is dissolved in them. Thus “earth” 
springs from and is dissolved in its seed (Bija), which is 
that particular aspect of the creative consciousness, which 
propelled it. The uttered Mantra (Vaikhari Shabda) or 
“Tam ” is the expression in-gross sound of that 

When the Devi leaves.the 11211518, that lotus, which 
by reason of the awakening,of,. Kundalini and the vivifying 
intensity of the Pranik current had opened and turned its 
flower upwards, again closes and hangs its head downwards. 
As Kundalini reaches the Svadhishthana, that lotus 
opens out and lifts its flower upwards. Upon Her entrance. 
Vishnu, Lakshmi, Sarasvati, Rakini, Matrikas and Vritti, 
Vaikunthadhama, Goloka, and the Deva and Devi residing 
therein, are dissolyed in the body of Kundalini. The 
Prithivi or Earth Bija “ Lam” is dissolved in the Tattva 
water, and water converted into its जि] “ Vam ” remains 
the body of Kundalini. When the Devi reaches the Mani- 
Para Chakra or Brahmagranthi, all that is in that Chakra 
merges in Her. The Varuna Bija “Vam” is dissolved 
in’ fire, which remains in Her body as the Bija “ Ram” 
The Shakti next reaches the Anahata Chakra, which is 
known as the Knot of Vishnu (Vishnugranthi), where also = | 


1 See as to all these Shaktis of the Pranava, the “Garland of Letters’ is ters”. 
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all which is therein is merged in Her. The Bija of Fire 
“Ram” is sublimed in air, and air converted into its Bija 
“Yam ” is absorbed in Kundalini. She then ascends to the 
abode of Bharati or Sarasvati, the Vishuddha Chakra. 


Upon Her entrance, Ardhanarishvara Shiva, Shakini, the 16 


vowels, Mantra, etc., are dissolved in Her. The Bija of Air 
“Yam” is dissolved in ether, which, itself being transform- 


ed into the Bija “ Ham,’ is merged in the body of Kundalini — 


Piercing the concealed Lalana Chakra, the Devi reaches the 
Ajna known as the “ Knot of Rudra” (Rudragranthi), where 
Paramashiva, Siddhakali, the Devas, and all else therein, 
are dissolved in Her. At length the Bija of Vyoma (ether) 
or “Ham” is absorbed into the subtle Tattvas of the Ajna, 
and then into the Devi. After passing through the Rudra- 
granthi, Kundalini unites'with Paramashiva. As She pro- 
ceeds upwards from the two-petalled lotus, the Niralamba- 
puri, Pranava, Nada, and so forth, are merged in the Devi 
She has thus in Her progress upwards absorbed in Herself 
the twenty-three Tattvas, commencing with the gross ele- 
ments, and then remaining Herself Shakti as Consciousness, 
the cause of all Shaktis, unites with Paramashiva whose 
nature is one with Hers. | 
By this method of mental concentration, aided by the 
physical and other processes described, the gross is absorb- 
ed into the subtle, each dissolving into its immediate cause 
and all into the Chidatma or the Atma which is Chit. In 
ge borrowed from the world of human passion, which 






is itself but a gross reflection on the physical plane of cor- 


esponding, though more subtle, supersensual activities 
and bliss, the Shakti Kundalini who has been seized by 


desire for Her Lord is said to make swift way to Him, and, 


kissing the lotus mouth of Shiva, enjoys Him (S. N., ए. 51) 


By the term Samarasya is meant the sense of enjoyment 
arising from the union (Sama 





usya) of male and female. 
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This is the most intense form of physical delight represent- 
ing on the worldly plane the Supreme Bliss arising from 
the union of Shiva and Shakti on the “spiritual” plane. 
So Daksha, the Dharmashastrakara, says: “The Brahman 
is to be known by Itself alone, and to know It is as the 
bliss of knowing a virgin.””’ Similarly, the Sadhaka in Laya- 
siddhiyoga, thinking of himself as Shakti and the Para- 
1156105, as Purusha, feels himself in union (Sangama) with 
Shiva, and enjoys with him the bliss which is’Shringararasa, 
the first of the nine Rasas, or the love sentiment and bliss. 
This Adirasa (Shringara) which is aroused by Sattvaguna’ 
is impartite (Akhanda), self-illuminating (Svaprakasha), 
bliss (Ananda) whose substance is Chit (Chinmaya).’ It 


is so intense and all-exclusive as to render the lover un- 


conscious of all other objects of knowledge (Vedyantara- 
sparsha-shiinyah), and the-owa brother’ of Brahma-bliss 
(Brahmasvadasahodara).’ “But; as the Brahma-bliss is 
known only to the Yogi, so; asthe Alamkara Shastra last 
cited observes, even the true love-bliss of the mortal world 

is known to a few knowers only” (Jneyah kaishchit 
pramatribhih), such as poets and others. Sexual as well 
as other forms of love are reflections or fragments of the 
Brahman-bliss. 


Svasamvedyam etad brahma kuméari-stri-sukham yatha, cited in 
Commentary to इ. 15 of Ch. I of the Hathayogapradipika. 
> So all the eight Bhavas commencing with Sveda, Stambha, includ- 
the well-known Romancha or thrill in which the hair stands on 
end (Pulaka), the choking voice (Svarabhanga), pallor (Vaivarnaya), and 
forth, are all Sattvik. The objection of an Indian friend, that these 
Bhavas could not be Sattvik inasmuch as Sattva was = spiritual,” is an 
apt instance of the disassociation from Indian thought effected by 


English education and the danger of rendering the terms of Sanskrit 
into English 


* It is not a Tamasik thing such as dream or madness, etc <= 
* Sahodara—that is, brothers born of the same mother. Sexual- 


bliss is the reflection (faint comparatively though it be) of formless- 
Brahman bliss of which it is a form 


Sahitya Darpana, Ch. III. = 


> 


= 
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- This union of the Shakti Kundalini with Shiva in the 
body of the Sadhaka is that coition (Maithuna) of the Sat 
tvika Panchatattva which the Yogini Tantra says is “ the 
best of all unions for those who have already controlled 
their passions,’ and are thus १81." Of this the Brihat 
Shrikrama (vide S. N., v. 51, post) says: “They with the 


eye of knowledge see the stainless Kala united with Chida- | 


nanda on Nada. He is the Mahadeva, white like a pure 
crystal, and is the effulgent Cause (Vimbaripanidana), and 
She is the lovely woman of beauteous limbs which are list- 
less by reason of Her great passion.”’ On their union nectar 
(Amrita) flows, which in ambrosial stream runs from the 


Brahmarandhra to the Muladhara, flooding the Kshudra-— 


brahmanda, or microcosm, and satisfying the Deyatas of its 
Chakras. It is then that-the-Sadhaka, forgetful of all in 
this world, is immersed in-ineffable bliss. Refreshment 


increased power and enjoyment, follows upon each visit to ` 


the Well of Life: 


~ In, the .Chintamanistava, attributed to Shri Shankara- 
charya; it is said: “This family woman (i.e., Kundalini), 
entering the royal road (i.c., Sushumna), taking rest at 
- intervals in the sacred places (i.¢., Chak as), embraces the 
Supreme Husband (Parashiva) and makes nectar to flow 
(१-९., from the Sahasrara) । 


The Guru’s instructions are to go above the Ajna 


Chakra, but no special directions are given : for after this 

aakra has been pierced, the Sadhaka can. and indeed 
must, reach the Brahmasthaina, or abode of Brahman, 
unaided by his own effort. Above the Ajna the relationship 





of Guru and Shishya (Master and di sciple) ceases. Kunda- 


lini having pierced the fourteen “ Knots ” (Granthis)—viz., 


10. VI 


Schasraropari bindau kundalya_melanam shive. 
Maithunam paramam dravyam yatinam parikirt e rikirtitam 
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three Lingas, six Chakras, and the five Shivas which they 
contain, and then Herself drunk of the nectar which issues 
from Parashiva, returns along the path whence She came to 
Her own abode (Maladhara).! As She returns She pours 
from Herself into the Chakras all that She had previously 
absorbed therefrom. In other words, as Her passage up- 
wards was Layakrama, causing all things in the Chakras to 
pass into the Laya state (dissolution), so Her return is 
Srishtikrama, as She “recreates” or makes them manifest. 
In this manner She again reaches the Maladhara, when all 
that has been already described to be in the Chakras appears 
in the positions which they occupied before Her awakening. 
In fact, the descending Jivatma makes for himself the 
idea of that separated multiple and individualized world 
which passed from him ashe ascended to and became one 
with the Cause. She as \Gdnsciousness absorbs what She as 
conscious Power projected In short, the return of Kunda- 
lini is the setting again of the Jivatma in the phenomenal 
world of the lowest plane of being after he had been raised 
therefrom in a state of ecstasis, or Samadhi. The Yogi 
thus knows (because he experiences) the nature and state 
of Spirit and its pathway to and from the Mayik and 
embodied world. In this Yoga there is a gradual process of 
involution of the gross world with its elements into its 
Cause. Each gross element (Mahabhita), together with 
the subtle element (Tanmatra) from which it proceeds and 
the connected organ of sense (Indriya), is dissolved into the 
hext above it until the last element, ether, with the Tan- 
matra sound and Manas, are dissolved in Egoism (Aham- 





kara), of which they are Vikritis. Ahamkarais mergedin 
Mahat, the first manifestation of creative ideation, and the यी 
latter into Bindu, which is the Supreme Being, Conscious- र jous- | x. 


= = र i = ॥ | 





hess, and Bliss as the creative Brahman 
‘As to the Samaya practice, v. post, p. 220 et seq. = | 
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aroused is felt as intense heat. As Kundalini ascends, the 
lower limbs become as inert and cold as a corpse; so also 
does every part of the body when She has passed through 
and leaves it. This is due to the fact that She as the 
Power which supports the body as an organic whole is 
leaving Her centre. On the contrary, the upper part of the 
head becomes “lustrous,” by which is not meant any 
external lustre (Prabha), but brightness, warmth, and ani- 
mation. When the Yoga is complete, the Yogi sits rigid 
in the posture selected, and the only trace of warmth to be 
found in the whole body is at the crown of the head, where 
the Shakti is united with Shiva. Those, therefore, who are 
sceptical can easily verify some of the facts should they be 
fortunate enough to find a successful Yogi who will let ` 
them see him at work. They may observe his ecstasis and 
the coldness of the body; ~vhich is not present in the case 
of what is called the Dhyana Yogi, or a Yogi operating by 
meditation only, and not,rousing Kundalini. This cold is 
an external and easily perceptible sign. Its progression 
may be seen, obviously denoting the passing away of some- 
thing which supplied the previous heat. The body seems 
lifeless, indicating that its supporting power has (though 
not entirely) left it. The downward return of the Shakti 
thus moved is, on the other hand, indicated by the reappear- 
ance of warmth, vitality, and the normal consciousness. 
The return process is one of evolution from the h ighest 
state of attainment to the point of departure 

Though not dealt with in this work, reference may here 
be made to the Sadhana accompanying the return of Kunda- 
lini to Her resting-place in the ritual practice called Bhata- 
shuddhi, where the ascent and descent are imagined only 

The Sadhaka thinking of the Vayu Bija “Yam” as 
being in the left nostril, inhales through Ida, making Japa 
of the Bija sixteen times. Then, ९ losing both nostrils, he 
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makes Japa of the Bija sixty-four times. He then thinks 
of the “black man of sin’ (Papapurusha)! in the left? 
cavity of the abdomen as being dried up (by the air), and so 
thinking he exhales through the right nostril Pingala, mak- 
ing Japa of the Bija thirty-two times. The Sadhaka then, 
meditating upon the red-coloured Bija “ Ram ” in the Mani- 
pura, inhales, making sixteen Japa of the Bija, and then 
closes the nostrils, making sixteen Japa. Whilst making 
Japa he thinks that the body of the “man of sin” is being 
burnt and reduced to ashes (by the fire). He then inhales 
through the right nostril with thirty-two Japa, and then 
meditates upon the white Chandrabija “Tham”. He next 
inhales through Ida, making Japa of the Bija sixteen times, 
closes both nostrils with Japa done sixty-four times, and 
exhales through Pingala with thirty-two Japa. During 
inhalation, holding of breath, and exhalation, he should 
consider that a new celestialbody is being formed by the 
nectar (composed of all the Matrika-varna, or sound-powers 

embodied in their Vaikhari form as lettered sound) dropping 
from the “Moon”. In a similar way with the Bija of ` 
water “ Vam” the formation of the body is continued, and ` 
with the Bija “ Lam” of the cohesive Prithivi Tattva it is 
completed and strengthened. Lastly, with the Mantra 
“Soham” (“He I am’’) the Sadhaka leads the Jivatma 
into its place in the heart. Some forms of meditation are 
given in y. 51. 

Kundali does not at first stay long in Sahasrara. The 
length of stay depends on the strength of the Yogi's 
practice. There is then a natural tendency (Samskdara) 
on the part of Kandali to return. ._The Yogi will use all 
effort at his disposal to retain Her above, for the longer — 











Bhatashuddhi process is shortly described. Also Devi-Bhagavs 





* The worse or weaker side. 


See Mahanirvina Tantra Ullaisa, Ch. V, vv. 98, 99, where the < कः = 
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this is done the nearer approach is made to the time when 
She can be in a permanent manner retained there.' For 
it is to be observed that liberation is not gained by merely 
leading Kundali to the Sahasrara, and of course still less 
is it gained by stirring it up in the Maladhara or fixing it 
in any of the lower centres. Liberation is gained only when 
Kundali takes up Her permanent abode in the Sahasrara, 
so that She only returns by the will of the Sadhaka. It is 
said that after staying in Sahasrara for a time, some Yogins 
lead the Kundalini back to Hridaya (heart), and worship 
Her there. This is done by those who are unable to stay long 
in Sahasrara. If they take the Kundalini lower than Hridaya 
—v.€., worship Her in the three Chakras below Anahata 
they no longer, it is said, belong to the Samaya group.’ 
Thus, when by the preliminary Sadhana purity of 
physical and mental function i is gained, the Sadhaka learns 
how to open the entrance of the Sushumni, which is ordi- 
narily closed at the base.” This'is the meaning of the state- 
ment that the Serpent with its coil closes the gate of Brahma. 
At the base of the Sushumna Nadi and in the Adhara lotus 
the Shakti Kundalini lies slumbering coiled round the Linga, 
the Shiva or Purusha aspect in that centre of the Shabda- 
brahman, of which She is the Prakriti aspect. Kundali in 
the form of Her creative emanations as mind and matter is 
the whole moving body, but She Herself exists at the Mula- 
dhara or earth centre as a gross aspect of Shakti in its sleep- 
ing form. This is the normal abode of the Shakti who is the 
Shabdabrahman. For having so completely manifested 
Herself She rests or sleeps in what is her grossest and con- 
cluding manifestation. The “residual” vital force in this 
centre there exists in a latent and potential state. If its aid 





“Great Power (Siddhi) is had by the man who can keep K dali 
Shakti in the Sahasrara three days and three nights. == 


* Lakshmidhara, cited by Ananta Shastri, op. eit., p. 71. 
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towards Yoga is sought, the first process must be that by 
which the Serpent is aroused from its slumber. In other 
words, this force is raised from its latent potential state tio 
one of activity, and there reunited with Itself in its other 
aspect as the Static Light which shines' in the cerebral 
centre 

Kundali Shakti is Chit, or Consciousness, in its creative 
aspect as Power. As Shakti it is through Her activity that 
the world and all beings therein exist. Prakriti Shakti is 
in the Mualadhara in a state of sleep (Prasupta)—that is, 
latent activity looking owtwards (Bahirmukhi). It is be- 
eause She is in this state of latent activity that through 
Her all the outer material world functions of life are being 
performed by man. And it is for this reason that man is 
engrossed in the world, and under the lure of Maya takes 
his body and egoism to be theé-real Self, and thus goes round 
the wheel of life in its unending cycle of births and deaths. 
When the Jiva thinks the-world to be different from himself 
and the Brahman, it is through the influence of Kundalini 
who dwells within him. Her sleep in the Maladhara, is 
therefore, for the bondage of the ignorant.? As long as She 
remains in the Miladhara lotus—namely, in that state of — 
Hers which is the concomitant of the cosmic appearance— 
so long must that appearance endure. In short, when 996 
is asleep, man is in the waking state (Jagrat). Hence it is 
said’ that the Shakti of the initiate is awake, that of the . 
Pashu asleep. She is therefore aroused from sleep, and when 
awake returns to Her Lord, who is but Herself in another 
aspect ; Her return is, in fact, the withdrawal of that activity 








"For this reason the Sahasrira is also called Bhaloka (from the — 
root bhe, ` to shine ’’) 


* Shandilya Upanishad, Ch. I 


` , ` Kularnava Tantra, Ch. ए. Mandalabrahmana Up 
troyed there 
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of Hers which produces the world of appe arances, and which 
with such withdrawal disappears. For on Her upward Path 
She absorbs into Herself all the Tattvas which had emanat- 
ed from Her. The individual consciousness of the Yogi,. 
the Jivatma, being united with the world-consciousness in 
Her, or Kundali, then becomes the universal consciousness, 
or Paramatma, from which it appeared to be different only 
by reason of the world-creating activity of Kundali which 
is thus withdrawn. The establishment through Her of the 
pure state of Being-Consciousness-Bliss is Samadhi. 

In short, Kundali is the individual bodily representa- 
tive of the great Cosmic Power (Shakti) which creates an 
sustains the universe. Wher this individual Shakti mani- 
festing as the individual consciousness (Jiva) is merged in 
the consciousness of the Sapreme Shiva, the world is for 
such Jiva dissolved, and-/Liibération (Mukti) is obtained. 
Under, however, the influence of the Cosmic Shakti, the 
universe continues for those who are not liberated until the 
Great Dissolution (Mahapralaya), at the close of which the 
universe again evolves into those Jivas whose Karma has not 
been exhausted, and who have therefore not been libe rated. 
The rousing and stirring up of Kundali or Kundali Yoga is 
thus a form of that merger of the individual into the univer- 
sal consciousness or union of the two which is the end of 
every system of Indian Yoga. 

Pandit R. Ananta Shastri says* that “The Samaya 
method of worshipping Shakti, called the Samayachara,’ is 
dealt with in five treatises whose reputed authors are the 
great sages Sanaka, Sananda, Sanat kumara, Vashishtha, 


* Anandalahari, p. 8. 
*This term is apparently of varying significance. It seems to be 


used here in a sense opposed to, some forms at least of, Kulachara, and | 


Ben य in the Kaula Shastras to denote their worship with the 
८ 9110118 ५8 VA. ke 
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and Shuka. The following is a summary of the teachings 
contained in these Samaya Agamas, each of which goes 
after the name of its author: ; 

“The Shakti or energy, the development of which is 
the subject of these treatises, is called the Kundalini. The 
place where it resides is called the Muladhara (original 
abode). By a successful development and working of this 
Shakti, the liberation of the soul is attained. In the ordin- 
ary condition Kundalini sleeps quietly at the Maladhara. 
The first purpose of the practitioners is to awaken this 
sleeping snake, and this is effected in two ways: 

“(I) By Tapas. Here Tapas refers to the process of 
Pranayama, which means the regulation of the breath and 
holding it for stated periods of time. This is also the course 
advocated by the Yoga Shastras. 

“ (2) By Mantras. The: pupil is initiated in the chant- 
ing of certain Mantras which‘he has to repeat a fixed num- 
ber of times at particular hours of the day, all the while 
having before his mind’s eye the figure of the Marti or God 
connoted by the Mantra he chants. The most important 
of these Mantras is said to be the Panchadashi. 

“When it is thus roused up, the Kundalini ascends 
from (1) Muladhara, where it was sleeping, to the next 
higher centre, called the (2) Svadhishthana (own place). ` 
Thence with great effort this Shakti is carried to the follow- 
ing centres in regular ascending order: (3) Manipira (full 
of rays); (4) Anahata (sound, not emanating from the colli- 
sion of bodies)—the Shakti here is transformed into sound; 
(5) Vishuddhi (place of purity)—here it becomes a pure 
Sattvie element: and (6) Ajna (a-jna, a little knowledge). 


At this stage the practitioner may be said to have so far _ =f 








been successful in securing a command over this Shakt, $e = 
which now appears to him, though only for a momer a क 
h wre flas : ] ig h tn: ana ~ ~ ~न, "व = a | 
the form of a sharp flash of bghtming- ca ~. 
= a ऋ = = = " ऋनि | ॥.१ 
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“The passage of the Kundalini from the Maladhara 
through the above centres of energy up to Ajna constitutes 
the first part of the ascent. The disciple who takes to this 
practice has to undergo a course of Upasana (contemplation 
and worship of the prescribed Deity) and Mantra Japa 
(chanting of incantations),' into which he will be initiated 
by his Guru (teacher and guide). The six centres of energy 
above enumerated from Mualadhara to Ajna, joined together 
by imaginary straight lines, form a double-faced triangle— 
a hexagon, the six-pointed star—which is called the Shirt- 
chakra in Sanskrit. The Anahata centre (the heart) 
is the critical point in the course of this ascent, and 
hence much is found written in the Agamas about this 
centre 

“These centres in the- body of man (Pindanda) have 
their correspondence in the cosmic planes, and each of these 
has its own quality, or Guna,.and.a Presiding Deity. When 
the disciple ascends centre by centre, he passes through the 
corresponding Lokas, or cosmic planes. The following table 
gives the correspondences, Guna, and Presiding Deity : 


















PsYcHic CENTRE IN LOKA, OR CosMICc 
PLANE 


GUNA, OR 
MAN’S DY : 


QUALITY | 


No. PRESIDING 


DEITY 








| 
















1 Maladhara at the stage | Bhuvarloka | 

। When Shakti is roused | | 

up 6 Tamas Agni (Fire) 

2 | Svadhishthana Svarloka | | | 
alee | foe | Manipira । Maharloka | व & 
4 | Anahata Janaloka Rajas un 
5 | Vishuddhi Tapoloka } ye भ 
6 | Ajna ‘Satyaloka + attva | Eon 





‘In this and other citations from the Pandit the English equival 
ents of Sanskrit terms are unsuitable, as might be expected in one to 
whom English is not his own tongue 
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“If one should die after attaining any of these stages, 
he is born again having all the advantages of the stages 
gained ; thus, a man dies after leading the Shakti to the 
Anahata; in his next birth he begins where he has last left, 
and leads the Shakti onwards from the Anahata. 

“This aspiration to unify one’s soul with the Eternal 

‘One has been held by some to be an attempt of a Tamasa 
origin to rid itself of all Tamas and Rajas in it. Therefore 
the aspirant in the first and second stages is said to have 
more T'amas than in the succeeding stages, and to be there- 
fore in the Tamasic stage, which is presided over by Agni. 
In the next two stages he is similarly said to be in the 
Rajasic stage, presided over by the Sun. In the next two 
he is in the Sattvie stage, presided over by the Moon, the 
Deity which is assigned a higher plane than the Sun and 
Agni. But it is to be noticed: that the aspirant does not get 
at pure Sattva until he passeson to the Sahasrara, and that 
Tamas, Rajas, and Sattvya,.xeferred to in the above table, 
are but relative, and bear no comparison with their common 
acceptation. क 

“ Kundalini is the grossest form of the Chit, the twenty- 
fourth Tattva, which lives in the Mualadhara ; later on we 
shall have to speak of it in detail in our treatment of the ` 
second part of the aspirant’s ascent. This Kundalini, as 
soon as 17 is awakened, is in the Kumari (girl) stage. On 
reaching the Anahata, it attains the Yoshit stage (woman- 
hood). Hence the indication that it is the most difficult and 
unportant step in the ascent. The next stage is in the 
Sahasrara, of which we shall speak hereafter, and the Shakti 
in that stage is called Pativrata (devoted to husband). See = | 
Taittiriyaranyaka, I. 27, 19. ee 

“The second part of the ascent of Kundalini consists — 
of only one step ; the Shakti should be taken Sahas- 
rara from the Ajna, where we left her. The 






250 THE SIX CENTRES AND THE SERPENT POWER 

thousand-petalled lotus) forms in itself a Shrichakra. The 
description of this place in Sanskrit is too difficult to be 
rendered satisfactorily into English. In the Sahasrara there 


is 8 certain place of lustre known as Chandra Loka (a world 


of nectar). In this place live in union the Sat (Sadashiva) 
and the Chit, the twenty-fifth and the twenty-fourth Tattvas. 
The Chit, or Shuddha Vidya, is also called Sadakhya, the 
16th Kala of the moon. These two Taitvas are always in 
union, and this union itself 18 taken to be the twenty-sixth 
Tattva. It is this union of Sat and Chit that is the goal of 
the aspirant. The Kundalini which has been led all the 
way to the Sahasrara should be merged into this union ; 
this is the end of the aspirant’s journey; he now enjoys 
beatitude itself (Paramananda) 

“ But this Kundalini, does not stay in the Sahasrara 
fora long time. It always-tends to return, and does return 
to its original position. The-process should again and again 
be repeated by the aspirant several times, until the Shakti 
makes a permanent stay with her Pati (husband)—namely, 
Sadashiva, or until the union of Sadashiva and Chit is 
complete, and becomes Pativrata, as already mentioned 
The aspirant is then a Jivan-mukta, or pure Sattva. He 
is not conscious of this material limitation of the soul. He 
is all joy, and is the Eternal itself. See vv. 9 and 10. So 
much of Samayaichara. _ 

“Now to the other methods of Shakta worship; the 
Kaulas worship the Kundalini without rousing her from 
her sleep' in the Muladhara, which is called Kula; and 
hence Kaulas (Sans. Ku=earth, Prithivi; so Muladhara) 


a -~-=> 


‘A statement by the same author at p. 85 is in apparent contradic- 
tion with this. He there says, citing Lakshmidhara : The Kaulas who 
worship Kundalini in the Maladhara have no other aim than awakening 
it from its sleep. When this is done, they think that they have attained 
their object, and there they stop. In their own words. the Kaulas have 
Nirvana always near at hand 


= 





ति 
= 
= 


8 त 
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Beyond the Mualadhara they do not rise; they follow the 
Vamachara or black magic, and gain their temporal objects 
and enjoy; they are not liberated from birth and death 
they do not go beyond this earth. Nay, more, the Kaulas 
are now so far degraded that they have left off altogether 
the worship of the Kundalini in the Maladhara, and have 
betaken themselves to practices most inhuman, which are 
far from being divine.” The Mishras are far above the Kaulas. 
They perform all Karmas, worship the Devi or Shakti in 
the elements, such as the sun, air, etc., and do Upasana with 
Yantras made of gold or other metals. They worship the 
Kundalini, awake her, and attempt to lead her on. Some of 
the Mishra worshippers rise even as far as the Anahata. 
“We learn from the Commentators that this whole 
subject of Shakti-worship-is treated of in detail in the 
‘Taittiriya Aranyaka’ (1st-chapter). Some of them even 
quote from that ‘Aranyaka‘| in support of their explana- 
tions. This subject is:yast'and a very difficult one. _ It is 
not possible for one to go into the intricacies of the subject 
unless one be a great Guru of vast learning and much per- 
sonal experience ;* great works have been written on even 


*Vamachara is not “black magic,” the nearest Sanskrit equivalent 
for which is Abhichara. There may have been, as the Mahakala 
Samhita says (Ullasa II), some Kaulas who, like the Vaidikas, sought 
enjoyment in this and the next world, and not व (Aihikartham 
kaimayanti amrite ratim na kurvanti). But to state baldly that Kaulas 
as a whole do not rouse Kundalini and lead her to the Sahasrara 15 
incorrect. Parnananda Svami, the author of the text (S.N.) here 
translated, was himself a Kaula, and the whole object of the work. is to 
_ secure Liberation (Moksha). 

*The Pandit here apparently adopts the opinion of Lakshmidhara, 
a follower of the so-called Samaya School, and an opponent of the 
Kaulas. If (as is probably the case) “ inhuman” is the Pandit’s phrase- 
ology, it is inapt. But there haye been different communities with 
very differing views and practice, ¢.g., a Brahma Kaula and a Kapalika. 
See as to the rituals to which the Pandit refers “ Shakti and Shakta" 
(Secret Name). | | 

3 Here I whole-heartedly agree with my distinguished friend 
the Pandit. - स ae ~ 
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single points in the ascent of the aspirant up the psychic 
centres.” ` 

“ The followers of the Samaya group are prohibited from 
worshipping Devi in the Macrocosm. They should worship 
Her in any of the Chakras in the human body, choosing 
that centre which their practice and ability permits them 
to reach. They should contemplate on Devi and Her Lord 
Shiva as (1) having the same abode (Adhishthanasamya), | 
(2) occupying the same position (Avasthanasamya), (3) per- 
forming the same functions (Anushthanasamya), (4) having 
the same form (Ripa), and (5) as having the same name 
(Nama). Thus, in worshipping Devi in the Adharachakra, 
Shiva and Shakti (1) have Mualadhara for their seat, (2) 
both of them occupy the position of dancers, (3) both 
together perform the functiOn_of creating the universe, 
(4) both are red in colour, (5);Shiva is called Bhairava, and 
Shakti Bhairavi z 

“Similarly for other» Chakras mentioned in the pre- 
ceding Shlokas. This is the way how beginners have to 
practise. Advanced students worship Devi in the Sahasrara. 
and not in the lower centres. How is the worship to be 
carried on in Sahasrara ? 9 

“The worshipper should fix his attention on Baindava, 
which is the locality where the ever-existing 26th Tattva— 
the union of Shiva and Shakti—vresides. It lies above all 
the 25 Tattvas, and is situated in Chandramandala (the 
sphere of the moon) in Sahasrara. He should contemplate 
on the said union and identify himself with it. This shows 
that those who carry on Bahya Paja, or worship in the 
external world, do not belong to the Samaya School. As 
regards the identification of oneself with the union of Shiva 
and Shakti at Baindava just spoken of, there are two ways 
of of rea realiz ing it; one is known as the fourfold path, and the 

` › See his edition, Anandalahavi. pp. 8—13. 
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other the sixfold path. These should be learnt from the 
Guru. 

^ A novitiate in the Samaya School has to go the fol- 
lowing course : 

“(1) He should cherish the utmost regard for and con- 
fidence in his Guru. (2) He should receive the Panchadashi 
Mantra from his Guru, and chant (repeat) the same accord- 
ing to instructions, with a knowledge of its seer (Rishi), 
metre (Chhandas), and the Deity (Devata).* (3) On the 
eighth day in the bright fortnight of Ashvayuja month, 
Mahanavami, he should at midnight prostrate himself at 
is Guru’s feet, when the latter will be pleased to initiate 
him in some Mantra and the real nature of the six Chakras 
and of the sixfold path of identification 

“ After he is thus qualified, Lord Mahadeva ` gives him 
the knowledge or capacity #o-seé his inner soul Then 
the Kundalini awakes, and, going up suddenly to Manipiara, 
becomes visible to the devotee-practitioner. Thence he has 
to take Her slowly to the higher Chakras one after another, 
and there performs the prescribed worship, and She will 
appear to him more and more clearly. When the Ajnachakra 
is crossed, the Kundalini quickly darts away like a flash of 
lightning to Sahasrara, and enters the Island of Gems 
surrounded by the Kalpa trees in the Ocean of Nectar, unites 
with Sadashiva there, and enjoys with Him. 

“The practitioner should now wait outside the veil ` 
until Kundalini returns to Her own place, and on Her return 

"The Rishi of the Mantra is he to whom it was first revealed ; the 
metre is that in which it was first attered by Shiva; and the Devata is 
the Artha of the Mantra as Shabda. The Artha is fivefold as Devata,. 
Adhidevata. Pratyadhidevata, Varnadhidevaté, Mantradhidevata. ae 

* Shiva initiates him in the knowledge of Brahman. ‘Thus, Shiva 
is considered the Teacher of the Spiritual Gurus (Adinatha) 

* This, as well as some other details of this description, Ido not == 


follow. Who is waiting outside the veil? The Jiva is, on the case 
stated, within, if there be a veil, and what isit? — ` दकः - 
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continue the process until She is joined for ever with Sada- 
shiva in the Sahasrara, and never returns. 

“The process heretofore described and others of a 


similar nature are always kept secret ; yet the commentator | 


says he has, out of compassion towards his disciples, given 
here an outline of the method. 

° Even in the mere expectation of the return of Kunda- 
lini from Sahasrara, the aspirant feels Brahmananda (Brahma 
01188). He who has once taken Kundalini to Sahasrara is 
Jed to desire nothing but Moksha (Liberation), if he has no 
other expectation. Even if any of the Samaya practitioners 
have some worldly expectations, they must still worship in 
the microcosm only. 

“*Subhagodaya’ and other famous works on Shrividya 
say that the practitioner, shoald concentrate his mind on 
Devi who. resides in Siryamandala (the sun’s disc), and so 
on. This statement is ‘not at “variance with the teaching 
contained in this book, for the Saryamandala referred to 
applies to the Pindanda (microcosm), and not to Brahmanda 
(macrocosm). Similarly, all the verses advocating outer 
worship are to be applied to the corresponding objects in 
the Pindanda,”’ ` 

The last, highest and most difficult form of Yoga is 
Raja Yoga. By means of Mantra, Hatha and Laya Yoga 
the practitioner by gradual attainment of purity becomes 
fit for Savikalpa Samadhi. It is through Raja Yoga alone 
that he can attain to Nirvikalpa Samadhi. The former 
Samadhi or Ecstasy is one in which, unless it perfects into 
the second kind, there is a return to the world and its ex- 
perience. This is not so in the Samadhi of Raja Yoga 
in which there is not the slightest seed of attachment to 


- ---- ee = 





‘Comm. on Anandalahari, ed. by Pandit R. Ananta Shastri. 7, 8% 
et 8eq., Who adds: “ For full particulars of these principles vide ^ Shaka 
Samhita,’ one of the five Samhitas of the Samaya group.” 
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the world and in which therefore there is no return thereto 
but eternal unity with Brahman. The first three kinds of 
Yoga prepare the way for the fourth.’ In the Samadhi of 
Mantra Yoga the state of Mahabhaya is attained marked 
by immobility and speechlessness. In the Samadhi of 
Hatha Yoga respiration ceases and to outward experience 
the Yogi is without sign of animation and like a corpse. 
In the Samadhi of Laya Yoga described in this book the 
Yogi has no outer consciousness and is also immersed in the 
Ocean of Bliss. The Samadhi of Raja Yoga is complete 
{Chit-svartipa-bhava) and final (Nirvikalpa) Liberation.? 
There are, it is said, four states of detachment (Vairagya) 
from the world ` corresponding to the four Yogas, the mildest 
form of Vairagya being the mark of the first or Mantra Yoga 
and the greatest degree of detachment being the mark of the 
highest Yoga or Raja Yoga ‘Another mark of distinction is 
the prominence given to the mental side. All Yoga is con- 
cerned with mental practices but this is more specially so of 
Raja Yoga which has been described * as the discrimination 
of the real from the unreal, that is the infinite and enduring 
from the finite and transient by reasoning with the help of 
the Upanishads and the recognized systems of Philosophy. 

The English reader must not however identify it with 
mere philosophising. It is the exercise of Reason by the 
moraliy pure and intellectually great under the conditions 
and subject to the discipline above described with Vairagya 
or Renunciation. In the man of Knowledge (Jnani), Buddhi 


* Raja-Yoga, by Swami Dayananda, published by Shri Bharata 
Dharma Mahamandala, Benares. 

` Ibid., 19, 20. ° 

*Mridu (intermittent, vague and weak), Madhyama (middling), 


Adhimatra (high degree when worldly enjoyment even becomes a source _ क । 





of pain), Para (highest when the mind is turned completely from worldly 
objects and cannot be brought back to them under any circumstances). = 
* Thid., 5. | 3 Gee” 


- 
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or Reason holds full sway. Raja Yoga comprises sixteen 
divisions. There are seven varieties of Vichara (reasoning) 
in seven planes of knowledge (Bhamika) called Jnanada, 
Sannyasada, Yogada, Lilonmukti, Satpada, Anandapada 
and Paratpara.' By exercise therein the Raja-Yogi gradu- 
ally effectively practises the two kinds of Dharana,? viz., | 
Prakrityashraya and Brahmashraya dependent on Nature 
or Brahman respectively. There are three kinds-of Dhyana 
whereby the power of self-realization (Atmapratyaksha) is 
produced. There are four forms of Samadhi. There are - 
three aspects of Brahman, viz., Its gross aspect as immanent 
in the universe known as the Virat Purusha,.its subtle aspect. . 
as the creator, preserver and dissolver of all this as the Lord © 
(Ishvara) and the supreme ‘aspect beyond that is Sachchi- 
dananda. Raja Yoga lays. down ‘ ‘ i | different modes of Dhyana 
for the three aspects.’ Of the! four Samadhis won by these 
exercises, in the two first: or Savichara, there is still a subtle 
connection with the conscious working or the power of 
Vichara (reasoning, discernment), but the last two are with- 
out this or Nirvichara. On reaching this fourth state the 
Raja-Yogi attains Liberation even when living in the body 
(Jivanmukta) and is severed from the Karmashaya.‘ In 
the general view it is only by Raja Yoga that this Nirvikalpa 
Samadhi is attained. 





— 


श * Similarly there are seven Bhimikas or planes of Karma, viz., 
ividisha or Shubhechchha, Vicharana, Tanumanasa, Sattapatti, 
Asamsakti, Padarthabhavint, Turyaga and also seven planes of Worship 
(Upasana Bhamika), viz., Namapara, Rapapara, Vibhitipara, Shaktipara, 
Gunapara, Bhavapara, Svaripapara 

° See p. 207, ante. 
3 Raja-Yoga, by Dayananda Swami, 19. 
‘The mass of Karma Samskaras in their seed (Bija) state, 


Vil 
THEORETICAL BASES OF THIS YOGA 


Tuts Yoga has been widely affirmed. The following review 
does not profess to be exhaustive, for the literature relating 
to Kundalini and Laya Yoga is very great, but includes 
merely a short reference to some of the Upanishads and 
Puranas which have come under my notice, and of which 
I kept a note, whilst engaged in this work.' It will, how- 
ever, clearly establish that this doctrine concerning the 
Chakras, or portions of it, is to be found in other Shastras 
than the Tantras, though the-references in some cases are 
so curt that it is not always possible to say whether they 
are dealing with the matter,in the same Yoga-sense as the 
work here translated or चैह fortis of worship (Upasana). It 
is to be noted in this connection that Bhitashuddhi is a rite 
which is considered to be a necessary preliminary to the 
worship of a Deva.’ It: is obvious that if we understand 
the Bhitashuddhi to here mean the Yoga practice described, 
then, with the exception of the Yo expert in this Yoga, 
no one would be competent for worship at all. For it is 
only the accomplished (Siddha) Yogi who can really take 
Kundalini to the Sahasrara. In the ordinary daily Bhuta- 
shuddhi, therefore, the process is purely a mental or imagi- 
nary one, and therefore forms part of worship or Upasana, 
and not Yoga. Further, as a form of worship the Sadhaka 
Se dly supplied tome — 
by Mahaimahopadhyaya Adityarama Bhattacharya arrived too late = 
insertion in the First Edition and have since been inserted. = 

* See Taranga I of the Mantramahodadhi : Devarcha-y yé ; P a 


' There are many others. Some references kin 





bhitashuddhim samacharet. क~ 
3. oa 
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may, and does, adore his Ishtadevata in various parts of his 
body. This, again, is a part of Upasanad. Some of the 
Shastras however, next mentioned, clearly refer to the 
Yoga process, and others appear to do so. 

In what are called the earliest Upanishads,’ mention is 
made of certain matters which are more explicitly described 


in such as are said by Western orientalistis to be of later - 


date. Thus, we find reference to the four states of con- 
sciousness, waking, and so forth; the four sheaths; and to 
the cavity of the heart as a “‘soul”’ centre. 

As already stated, in the Indian schools the heart was 
considered to be the seat of the waking consciousness. The 
heart expands during waking, and contracts in sleep. Into 
it, during dreaming sleep (Svapna), the external senses are 
withdrawn, though the representative faculty is awake; 
until in dreamless sleep (Sus Sushupti) it also is withdrawn. 
Reference is also made to the'72,000 Nadis; the entry and 
exit of the Prana through the: Brahmarandhra (above the 
foramen of Monro and the middle commissure); and ^^ up- 
breathing” through one of these Nadis. These to some 
extent probably involve the acceptance of other elements 
of doctrine not expressly stated. Thus, the reference to 
the Brahmarandhra and the “one nerve” imply the cerebro- 
spinal axis with its Sushumna, through which alone the 
Prana passes to the Brahmarandhra; for which reason, 
apparently, the Sushumna itself is referred to in the Shiva- 
samhita as the Brahmarandhra. Liberation is finally effect- 
ed by “knowledge”, which, as the ancient Aitareya Aran- 
yaka says, “is Brahman 





For some references from the older Upanishads, see an article by 
Professor Rhys Davids in J.R.A.S., p. 71 (January, 1899), “ Theory of 
Soul in Upanishads”. See also Vol. I of my “ Principles of Tantra,” 
referring amongst others to Prashna Upanishad, III. 6. 7 


ˆ ए. 286 (edited by. Arthur Berriedale Keith) of “ Anecdota 
Oxoniensia 
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The Hamsa (1 08118186 ` opens with the statement that 
the knowledge therein contained should be communicated 
only to the Brahmachari of peaceful mind (Shanta), self- 
controlled (Danta) and devoted to the Guru (Gurubhakta). 
Narayana, the Commentator, who cites amongst othet works 
the Tantrik Compendium the Sharada Tilaka, describes 
himself as “^ one whose sole support is Shruti” * (Narayanena 
shrutimatropajivina). The Upanishad (§ 4) mentions by 
their names the six Chakras, as also the method of raising 
of Vayu from the Maladhara—that 18, the Kundalini Yoga. 
The Hamsa (that is, Jiva) is stated to be in the eight-petalled 
lotus below 41051808 * (§ 7) where the Ishtadevata is wor- 
shipped. There are eight petals, with which are associated 
certain Vrittis. With the Eastern petal is associated virtu- 
ous inclination (Punye matih); with the South-Eastern, 
sleep (Nidra) and laziness: (Alasya); with the Southern, 
badness or cruelty (पतौ tiati); with the South-Western, 
sinful inclination (Papé iWiintsha); with the Western, vari- 
ous inferior or bad qualities (Krida) ; with the North-Western, 
intention in movement or action (Gamanadau buddhih); 
with the Northern, attachment and pleasurable contentment 
(Rati and Priti); and with the North-Eastern petal, manual 
appropriation of things (Dravyagrahana).’ In the centre 
of this lotus is dispassion (Vairagya). In the filaments is the 
waking state (Jagrad-avastha) ; in the pericarp the sleeping 


* Upanishadam Samuchchayah: Anandashrama Series, Vol. XXIX, 
ॐ. 593. 

"The Tantra, like every other Indian Shastra, claims to be based 
on Veda. 

° This lotus is commonly confused with the Anahata. The latter is 


a Chakra in the spinal column: the eight-petalled lotus is in the region 
of the heart (Hrid) in the body 


‘ Lit., “ taking of things”. The translation of this and some of the 
other Vrittis is tentative. It is not easy in every case to understand 
the precise meaning or to find an English equivalent. = — 
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state (Svapna); in the stalk the state of dreamless slumber 
(Sushupti). Above the lotus is “the place without support” 
(Niralamba pradesha), which is the Turiya state. The 
Commentator Narayana says that the Vritti of the petals 
are given in the Adhyatmaviveka which assigns them to 
the various lotuses. In the passage cited from the Hams- 
opanishad, they, or a number of these, appear to be collected 
in the centre of meditation upon the Ishtadevata. In 
§ 9 ten kinds of sound (Nada) are mentioned which have 
definite physical effects, such as perspiration, shaking, and 
the like, and by the practice of the tenth kind of Nada the 
Brahmapada is said to be attained. 

The Brahma Upanishad! mentions in y. 2 the navel 
(Nabhi), heart (Hridaya), throat (Kantha), and head (भता 
dha), as places (Sthana) “where the four quarters of the 
Brahman shine”. The Commer Narayana says that 
the Brahmopanishad, by the méntion of these four, indicates 
that they are the centrés fiom which the Brahman may 
(according to the method there prescribed) be attained.” 
Reference is made to the lotuses at these four places, and 
the mind is spoken of as the “tenth door”, the other nine 
apertures being the eyes, ears, nostrils, and so forth 

The Dhyanabindu)| Upanishad* refers to the hearing of 
the Anahata sounds by the Yogi (v. 3). The Upanishad 
directs that with Piraka meditation should be done in the 
navel on the Great Powerful One (Mahavira) with four 
arms and of the colour of the hemp flower (i.e Vishnu) ; 
with Kumbhaka meditate in the heart on the red Brahma 
seated on a lotus; and with Rechaka think of the three- 
eyed one (Rudra) in the forehead. The lowest of these 








Anandashrama Series, Vol. XXIX, p. 325 


“It will be observed that the two lower Tamasic centres are not 
here mentioned 


* Ibid., p. 262, 
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lotuses has eight petals; the second has its head down- 
wards; and the third, which is compounded of all the 
Devatas (Sarvadevamaya), is like a plantain flower (vv. 9-12). 
In ४. 13, meditation is directed on a hundered lotuses with 
8 hundred petals each, and then on Sun, Moon, and Fire. 
It is Atma which rouses the lotus, and, taking the Bija 
from it, goes to Moon, Fire, and Sun | 

The Amritanida Upanishad? refers to the five elements 
and above them Ardhamatra—that is, Ajna (vv. 30, 31). 
The elements here are those in the Chakras, for v. 26 speaks 
of the heart entrance as the aerial entrance (for the Vayu 
Tattva is here). Above this, it is said, is the gate of 
Liberation (Mokshadvara). It is stated in ए. 25 that Prana 
and Manas go along the way the Yogi sees (Pashyati), which 
the Commentator says refers to the way Prana enters (and 
departs from) Muladhara, ‘and-so forth. He also gives some 
Hatha processes 

The Kshurika Upanishad* ‘speaks of the 72,000 Nadis, 
and of Ida, Pingala and Sushumna (vv. 14, 15). All these, 
` with the exception of Sushumna, can “be served by Dhyana 
Yoga” (ib.). Verse 8 directs the Sadhaka “to get into the 
white and very subtle Nada (८८८ Nadi) and to drive 
Prana Vayu through it”; and Paraka, Rechaka, Kumbhaka, 
and Hatha processes are referred to. The Commentator 
Narayana on v. 8, remarks that Kundali should be heated 
by the internal fire and then placed inside the Brahmanadi 
for which purpose the Jalandhara Bandha should be 
employed | 

The Nrisimhapuryatapaniya Upanishad* in Ch. ए, ए. 2, 
speaks of the Sudarshana (which is apparently here the 
Muladhara) changing into lotuses of six, eight, twelve, — 


__* Op. cit., 48. The Amritabindu Upanishad at p. 71 deals generally 

with Yoga. । | 

* Ibid., Vol. XXTX, 2. 145 Pee oe 
Anandashrama Edition, Vol. KKX, p, 61... ` 
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sixteen, and thirty-two petals respectively. This corres- 
ponds with the number of petals as given in this work 
except as to the second. For, taking this to be the Sva- 
dhishthana, the second lotus should be one of ten petals. 


Apparently this divergence is due to the fact that this is: 


the number of letters in the Mantra assigned to this lotus. 
For in the six-petalled lotus is the six-lettered Mantra of 
Sudarshana; in the eight-petalled lotus the eight-lettered 
Mantra of Narayana; and in the twelve-petalled lotus the 
twelve-lettered Mantra of Vasudeva. As is the case ordi- 
narily, in the sixteen-petalled lotus are the sixteen Kalas. 
(here vowels) sounded with Bindu or Anusyara. The 
thirty-two-petalled lotus (Ajna) is really two-petalled be- 
cause there are two Mantras here (each of sixteen letters) 
of Nrisimha and His Shakti,;— 

The sixth chapter ofthe Maitri Upanishad ' speaks of 
the Nadis; and in particular of the Sushumna; the 11616 
ing of the Mandalas Sun, Moon, and Fire (each of these 
being within the other, Sattva in Fire, and in Sattva 
Achyuta); and of Amana, which is another name for 
Unmani. 

Both the Yogatattva Upanishad.’ and Yogashikha Upa- 
nishad ˆ refer to Hathayoga, and the latter speaks of the 
closing of the “inner door >» the opening of the gateway 
of Sushumna (that is, by Kundalini entering the Brahma- 
dvara), and the piercing of the Sun. The Ramatapaniya 


Upanishad ` refers to various Yoga and Tantrik processes, 
such as Asana, Dvarapuja, Pithapaja, and expressly men-. 


tions Bhitashuddhi, which, as above explained, is the 
` Vol. XXIX of same edition, p. 345: see pp. 441, 450, 451, 458, and 


 » Syme edition, Vol. XXIX p. 477. 


` Ibid., p. 488; and as to the passage of Kundalini through the 
Brahmadvara, see p. 485, | 


` Anandashrama Edition, Vol. XXIX, p. 520 
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purification of the elements in the Chakras, either as an 
imaginative or real process, by the aid of Kundalini. 

I have already cited in the Notes numerous passages 
on this Yoga from the Shandilya Upanishad of the Atharva- . 
veda, the Varaha and Yogakundali Upanishads of the 
Krishna Yajurveda, the Mandalabrahmana Uhanishad of 
the Shukla Yajurveda, and the Nadabindu Upanishad of 
the Rigveda.’ 

The great Devibhagavata Purana (VII. 35, XI. 8) men- 
tions in a full account the six Chakras or Lotuses; the 
rousing of Kundalini (who is called the Paradevata) in the 
Muladhara by the manner here described, uniting Jiva 
therewith by the Hamgsa Mantra; Bhatashuddhi ; the dis- 
solution of the gross Tattvas into the subtle Tattvas, 

ending with Mahat in Prakriti, Maya in Atma. The Dhara 
mandala is mentioned, aud-jit!and the other Mandalas are 
described in the manner here stated. The Bijas of Prithivi 
and other Tattvas are given,: «Allusion is also made to the 
destruction of the ^^ man of sin” (Papapurusha), in terms 
similar to those to be found in the Mahanirvana and other 
Tantras. A remarkable Dhyana of Pranashakti is to be 
found in this chapter, which reads very much like another 
which is given in the Prapanchasara Tantra.’ 

Linga Purana, Part I, Ch. LXXV, mentions the 
Chakras with their different petals, the names of which 
are given by the Commentator. Shiva is Nirguna, it says, 
but for the benefit of men He resides in the body with Uma, 
and Yogis meditate upon Him in the different lotuses 

Chapter XXIII of the Agni Purana, which is replete 
with Tantrik rituals, magic, and Mantras, also refers 0 _ 


These Yoga Upanishads have been recently translated as part of = = 
Thirty Minor Upanishads,” by K. Naraéyanasvami Aiyar (Theosophic 
Society of Madras, 1914) 


° See Ch, XXXV, Vol. III of my “ Tantrik Texts क~: 
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the Bhitashuddhi rite wherein, after meditation with the 
respective Bija Mantras on the n avel, heart, and Ajna centres 
the body of the Sadhaka is refreshed by the flow of nectar. 

Finally, an adverse critic of this Yoga whom I cite 
later invokes the authority of the great Shankara, though 
in fact, if tradition be correct, it is against him. Shankara, 
in whose Maths may be found the great Tantrik Yantra 
called the Shrichakra, says in his Commentary on vv. 9 and 
10 of Ch. VIII of the Bhagavad-Gita: “First the heart 
lotus (Anahata) is brought under control. Then, by con- 
quering Bhami (Maladhara, etc.) and by the upward going 
Nadi (षडप), after having placed Prana between the 
two eyebrows (see v. 38, Shatchakranirtipana), the Yogi 
reaches the lustrous light-giving Purusha.’” On this the 
Tika of Anandagiri runs : “(By the Sushumna Nadi between 
Ida and Pingala. The throat 18 reached by the same way 
the space between thé eyebrows. By conquering earth 
त्व) is meant the process by which the five Bhitas are 
controlled.” Shridhara Svami says: “By the power of 
Yoga (Yogabala) Prana must be led along the Sushumna.” 
And Madhusidana Sarasvati says: “The upward-going 
Nadi is Sushumna, and the conquest of Bhtimi and the rest 
is done by following the path indicated by the Guru; and 
by the space between the eyebrows is meant the Ajna 
Chakra. By placing Prana there, it passes out by the 
Brahmarandhra, and the Jiva becomes one with the Puru- 
sha.” The famous hymn called Anandalahari (“ Wave of 
Bliss’), which is ascribed to Shankara, deals with this 
Yoga (Shatchakrabheda); and in the thirteenth chapter of 
Vidyaranya’s Shankaravijaya the six lotuses are mentioned, 
as also the fruit to be gained by worshipping the Devata in 
each Chakra.’ 4 
‘See also Anandagiri’s Shankaravijaya and Madhava's Shankara- 
yijaya (Ch. XI; see also %b., where Shrichakra is mentioned). 
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Pandit R. Ananta Shastri says:’ 

“Many a great man has successfully worked the Kun- 
dalini to the Sahasrara, and effected her union with the Sat 
and Chit. Of these stands foremost the great and far- 
famed Shankaracharya, a humble pupil of one of the 
students of Gaudapadacharya, the author of the well-known 
° Subhagodaya’ (52 slokas). Having well acquainted him- 
self with the principles contained in this work, Shri 
Shankaracharya received special instructions based upon 
the personal experience of his Guru. And adding his own 
personal experience to the above advantages, he composed 
his famous work on the Mantra-shastra, consisting of 100 
slokas; the first forty-one of these forming the ` Ananda- 
Lahari,’ and the rest forming the ‘Saundarya-Lahari’; the 
latter apostrophises the Déyias a being who is beauteous 
from head to foot. ~ - 

“* ‰&81108-1,80 कन may be said to contain the quint- 
essence of the Samayachara:*The work is all the more 
valuable because the author teaches it from personal experi 
ence. Lengthy commentaries are written on almost every 
syllable of the text: The value attached to the work may 
be adequately understood by the following theory. Some 
hold that Shiva is the real author of ‘ Ananda-Lahari,’ and 
not Shankaracharya, who was but a Mantradrashta or Rishi 
—i.e., one who realized the process and gave it to the world. 
No less than thirty-and-six commentaries on this work are 
now extant. Among them we find one written by our great 
Appaya Dikshita. The commentaries are not entirely differ- 
ent, but each has its own peculiar views and theories. 

“As for the text of ‘Ananda-Lahari,’ it contains forty- _ 
and-one slokas. According to some commentators, the 
slokas are 35 in number ; some recognize only 30, and 








* Anandalahari, 14. I have translated this hymn under the title 
ˆ" Wave of Bliss 
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according to Sudhavidyotini and others only the following 
slokas constitute, the text of ‘ Ananda-Lahari’: 1—2, 8—9, 
10—11, 14—21, 26—27, 31—41. In my opinion, also, the last 
statement seems to be correct, as the other slokas treat 
only of Prayogas (applications of Mantras) for worldly 
purposes.’ Only a few of these Prayogas are recognized by 
all the commentators; while the rest are passed over as 
being entirely Karmic 

“As has been remarked already, ‘Ananda-Lahari’ is 
but an enlargement of the work called Subhagodaya by 
Gaudapaida, who is the Guru of the author’s Guru. That 
work gives only the main points, without any of the charac- 
teristic admixture of illustrations, etc., above noticed 

“Of all the commentaries on ‘ Ananda-Lahari’ Lak- 
shmidhara’s seems to be the=most recent; yet in spite of 
this 1४. is the most popular, and with reason, too. Other 
commentaries advocate ‘this’’or that aspect of the various 
philosophical schools; but Lakshmidhara collates some of 
the views of others, and records them side by side with his 
own. His commentary is in this way the most elaborate. 
He sides with no party;* his views are broad and liberal. 
All schools of philosophers are represented in his com- 
mentaries. Lakshmidhara has also commented on many 
other works on Mantrashastra, and is consequently of 
much high repute. So his commentaries are as valuable 
to both ‘Ananda-Lahari’ and ‘Saundarya-Lahari’ as 
Sayana’s are to the Vedas. 

° Lakshmidhara seems to have been an inhabitant of 
Southern India; the observances and customs he describes. 
all point to this conclusion ; the illustrations he adduces 


Thus, vv. 18, 18, 19 are said to treat of Madana-prayoga—that is, 
application for the third Purushartha or Kama (desire) 


° He seems to be adverse to the Uttara or Northern Kaula School. 
=A A. 
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smack invariably of the South, and even to ‘this day his 
views are more followed in the South than in the North. 
He has also written an elaborate commentary on Gauda- 
pada’s Subhagodaya. The references to that in the com- 
mentary to this work, and the commentator’s apology here 
and there for repeating what he has written on the former 
occasion, lead to the inference that the author had for his 
life-work the commentary on the original book. 

“ Achyutananda’s commentaries are in Bengali char- 
acters, and are followed as authority in Bengal even to 
this तक्ष." Various commentaries are followed in various 
places but few have risen to be universally accepted. 

“There are only three or four works treating of Prayoga 
(application) ; I have had access to all of them. But here I 
have followed only one of théem,.as being the most prominent 
and important. It comes from an ancient family in Conjee-— 
veram. It contains 100 81688. , The Yantras (figures) for 
the Mantras contained in the slokas, the different postures 
of the worshipper, and similar prescriptions, are clearly de- 
scribed in it to the minutest detail. 

“There seems to be some mystical connection between 
each sloka and its Bijakshara.? But it is not intelligible, 
nor has any of the Prayoga Kartas * explained the same. — 

. “The following is a list of comm entaries written पूण 
£ Ananda-Lahant’ ; some of them include ` Saundarya-Lahari’ 
also : 

“4. “Manorama,’ a Commentary. 2. A commentary by 
Appaya Dikshita (Tanjore Palace Library). 8. Vishnupakshi.” 
Perhaps this may be the same as No. 14 given below. 4. By 
Kavirajasharman—about 3,000 granthas (Deccan College 
Library). 5. ‘Manjubhishani,’ by Krishnacharya, the som 

°] have followed this commentary also in my ` Wave of Bliss”. = 
° Bija or root-mantra.—A. A. 11 tty 
ॐ Those writers who deal with the practica application iD] 
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of Vallabhacharya—slokas about 1,700. He says in his 
Introduction that Sri Shankaracharya praised the Brahma- 
shakti called Kundalini when he was meditating on the 
banks of the Ganges. He gives the purport of this work 
in his first sloka: ‘I praise constantly the Kundalini, 
who creates innumerable worlds continuously, though 
She is like a filament of the lotus, and who resides 
at the root of the tree (Maladhara) to be roused and led 
(to Sahasrara).’ This is popular in the Bengal Presidency. 
6. Another Commentary, called ‘Saubhagyavardhana, by 
Kaivalayasharma. The Adyar Library has a copy of it. 
This is popular throughout India, so we can get as many 
MSS. of the same as we require from different places. It 
contains about 2,000 granthas. 7. By Keshavabhatta. 8, 
` Tattvadipika,’ by Gangahavi,/a-small Commentary based on 
Tantrashastra. 9. By Gangadhara. 10. By Gopiramanatar- 
kapravachan a—granthas about’ 1;400. Seems to be of recent 
origin. 11. Gaurikantasarvabhaumabhattacharya—granthas 
about 1,300. Of recent origin. 12. By Jagadisha. 13. By 
Jagannatha Panchinana. 14. By Narasimha—granthas 
1,500. The chief peculiarity of this commentary is that it 
explains the text in two different ways, each sloka being 
applicable to Devi and Vishnu at the same time. Though 


some commentators have given different meanings to some 


of the verses, yet all of them apply to the different aspects 
of Devi alone, and not to the different Devatas. 15. ‘Bha- 
varthadipa, by Brahmananda'—granthas about 1,700. 16. 
By Mallabhatta. 17. By Mahadevavidyavagisha. 18. By 
Madhavavaidya (Deccan College Library). 19. By Rama- 
chandra—granthas about 3,000 (Deccan College Library). 
20. By Ramanandatirtha. 21. Lakshmidhara’s; which is 


` This is the celebrated Bengali Paramahamsa guru of Parnananda 


Svami, author of the Shatchakraniripana. Brahmananda was the 


author of the celebrated Shiktanandatarangini.— A, A. 


» 
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well known to the public, and needs no comment. This has 
been brought out excellently in Deva Niagara type by the 
Mysore Government lately. 22. By Vishvambhara. 23 
By Shrikanthabhatta. 24. By Rama Sari. 25. By Dindima 
(Adyar Library). 26. By Ramachandra Misra—granthas 
about 1,000 (Deccan College Library). 27. By Achyutananda 
(printed in Bengali characters). 28. Sadashiva (Govern- 
ment Oriental Library, Madras). 29. Another nameless 
Commentary (Government Oriental Library, Madras). 30 
By Shrirangadasa. 31. By Govinda Tarkavagisha Bhatta- 
charya—granthas 600. He seems to give the Yantra also 
for each verse. Further, he says that the god Mahadeva 
specially incarnated as Shankaracharya to promulgate the ` 
science of Shrividyé. 82. Sudhavidyotini, by the son of 
Pravarasena. This commentator says that the author of 
this famous hymn was his father, Pravarasena, Prince of the 
Dramidas. He tells us a story in connection with Pravara- 
8678 8 birth which is very peculiar. As he was born in an 
inauspicious hour, Dramida;' 116 father of Pravarasena, in 
consultation with his wise Minister, by name Suka, threw 
him out in the forest, lest he (the father) should lose his 
kingdom. . . . The child praised Devi by this hymn, and, 
pleased with it, the Devi fostered and took care of him in the 
forest. The story ends by saying that the boy returned to 
his father’s dominion and became ing. By his command, his 
son, the present commentator, wrote Sudhavidyotini, after 
being fully initiated into this mystic Shastra, Shrividya. The 
account, however, appears to be rather fantastic. This MS 
I got from South Malabar with much difficulty. It gives the 
esoteric meaning of the verses in ‘Ananda-Lahari,’ and 
seems to be a valuable relic of occult literature. 33. The book 
of Yantras with Prayoga. This is very rare and important. 
ˆ" Besides the above commentaries, we do not know how 
any more commentaries there are upon this hymn,” _ 
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The celebrity of “ Anandalahari”’ and the great number 
of commentaries upon it are proof of the widespread and 
authoritative character of the Yoga here described. 

To conclude with the words of the Commentator on the 
Trishati: “It is well known in Yoga-Shastras that nectar 
(Amrita) is in the head of all breathing creatures (Prani), 
and that on Kundali going there by the Yoga-path which 
is moistened by the current of that nectar Yogins become 
like Ishvara.”’ ' 

The Chakras, however, mentioned are not always those 
of the body above stated, as would appear from the following 
account, which, it will be observed, is peculiar, and which is 
taken from the Shatchakra Upanishad of the Atharvaveda. 
Apparently reference is here made to cosmic centres in the 
worship of the Vishnu Avatira called Nrisimha. 

“Om. The Devas, coming to Satyaloka, thus spoke to 
Prajapati, saying, ‘Tell us of the Narasimha’ Chakra’, 
(to which he replied) :...There are six Narasimha Chakras. 
The first and second have each four spokes ; the third, five ; 
the fourth, six; the fifth, seven ; and the sixth, eight spokes. 
These six are the Narasimha Chakras. Now, what are their 
names (that is what youask). They are Achakra,* Suchakra,’ 
Mahachakra,’ Sakalaloka-rakshana-chakra,” yuchakra," 
Asurantaka-chakra.° These are their respective names. [1] 

a ` Sarvesham praninam shirasi amritam asti iti yogamargena kunda- 
linigamane tatratya tatpravahaiplutena yoginim Ishvarasimyam jayate 


iti yogashastreshu prasiddham (Comm. ए, 1). 
` Bibliotheca Indica, ed. Asiatic Society (1871). 
he Commentary of Narayana. 

` The man-lion incarnation of Vishnu. 

` Anandaitmaka; in the self of Ananda (bliss), 

` Good, perfect, | 

< Lustrous (Tejomaya). 

` The 4 Chakra which by the Shaktis of Jnana and Kriya protects all 

regions (Loka). | 

" The Chakra of the path reached by Yoga. 

` The Chakra which is the death of all Asuras, or liars 


The notes are from 


॥ ॥# 
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‘ Now, what are the three circles (Balaya)? These are 
inner, middle and outer.’ The first is Bija;* the second, 
Narasimha-gayatri;° and the third, or outer, is Mantra. 
Now, what is the inner circle? There are six such (for each 
Chakra has one); these are the Narasimha, Mahalakshmya, 
Sarasvata, Kamadeva, Pranava, Krodhadaivata (Bijas), 
respectively.. These are the six interior circles of the six 
Narasimha Chakras. [2] 

“Now, what is the middle circle? There are six such. 
To each of these belong Narasimhaya, Vidmahe, Vajra- 
nakhaya, Dhimahi, Tannah, Simhah prachodayat, respec- 
tively.” These are the six circles of the six Narasimha 
Chakras. Now, what are the six outer circles? The first 
is Anandatma or Achakra; the second is Priyatma or 
Suchakra; the third is Jyotiratma or Mahachakra ; the 
fourth is Mayatma or Sakala-loka-rakshana Chakra; the 
fifth is Yogatma or Dyuchakra# and the sixth is Samaptatma 
or Asurantakachakra. These are the six outer circles of the 
six Narasimha Chakras.” [3] 


‘That is, each Chakra has three divisions—inner, middle, and 
outer ; or Bija, Narasimha Gayatri, Mantra. 

?'The root Mantra, which in this case or those given in the next 
note but one. 

उ That is, the Mantra. Narasimhaya vidmahe vajranakhaya dhima- 
hi tannah simhah prachodayat. (May we contemplate on Narasimha, 
may we meditate on his Vajra-like claws. May that man-lion direct us. ) 

‘That is, the following Bijas: Kshaum (in Achakra); Shrim, His ` 
Shakti (in Suchakra); Aim (in Mahachakra) ; Klim (in Sakalalokarak- 
shana-chakra) ; Om (in Dyuchakra) ; and Him (in Asurantakachakra). — 


° That is, to each of them is assigned the several parts of the Nara-_ 
simha-giyatri above-mentioned. = 


*The Atma as bliss, love, light or energy, Maya, Yoga, and the con- == = 





cluding Chakra which is the destruction of all Asuras. = = 
4 त ह us = + 
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“ Now, where should these be placed ?' Let the first be 
placed in the heart ; 2 the second in the head; * the third at 
the site of the crown-lock* (Shikhay&m) ; the fourth all over 
the body;* the fifth in all the eyes” (Sarveshu netreshu); 
and the sixth in all the regions’ (Sarveshu desheshu). [4] 

“He who does Nyasa of these Narasimha Chakras on 
two limbs becomes skilled in Anushtubh,’ attains the favour 
of Lord Nrisimha, success in all regions and amongst all 
beings, and (at the end) Liberation (Kaivalya). Therefore 
should this Nyasa be done. This Nyasa purifies. By this 
one is made perfect in worship, is pious, and pleases Nara- 
simha. By the omission thereof, on the other hand, the 
favour of Nrisimha is not gained nor is strength, worship, 
nor piety generated. [5] 

“He who reads this 06601068 versed in all Vedas, gains 
capacity to officiate as priestiat all sacrifices, becomes like 
one who has bathed in all places of pilgrimage, an adept in 
all Mantras, and purée. 0011. ‘within and without. He be- 
comes the destroyer of all Rakshasas, Bhitas, Pishachas, 
Shakinis, Pretas, and Vetalas.” He becomes freed of all fear; 
therefore should. it not be spoken of to an unbeliever.” * [6] 

‘That is, how should Nyasa be done? That is explained in the 
text and following notes where the Nyasa is given. 
~ Narasimhaya achakraya anandatmane syaha hridayaya 

ˆ Shrim vidmahe suchakraya priyatmanesvaha shirase svaha. 
: र vajranakhaya mahachakrayé jyotiratmane svaha shikhayai 
rats Klim dhimahi sakala-loka-rakshana-chakraya mayatmane svaha 
kavachiya hum. 

^ Om tanno dyuchakraya yogatmane svaha netratrayaya vaushat. 

"Haum nrisimhah prachodayat asurantaka-chakraya satyatmane 
svaha astraiya phat. | 

*That is, he लनो capable of speech—a poet. He knows the 
beginning and end of all things and is able to explain all things. 

° Various forms of terrifying and malignant spiritual influences. 

= That is, not to one who is not competent (Adhikari) to receive 
this knowledge. Here ends the Atharvaniya Shatchakropanishat, — 
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Notwithstanding the universal acceptance of this Yoga, 
it has not escaped some modern criticism. The following 
passage in inverted commas is a summary’ of that passed 
` by an English-educated 9 Guru from one of whose disciples 
I received it. It was elicited by the gift of the Sanskrit 
text of the works here translated : 

“Yoga as a means to liberation is attained by entry 
through the doors of Jnana (Knowledge) and Karma (Action). 
Yoga is doubtless bliss, for it is the union of the Jivatma 
with the Brahman who is Bliss (Ananda). But there are 
various forms of Bliss. There is, for instance, physical 
bliss, gross or subtle as it may be. It is a mistake to 
suppose that because a method of Yoga procures bliss it 
therefore secures liberation. In order that we be liberated 
we must secure that particular Bliss which is the Brahman. 
Some centuries ago, however;ja band of Atheists (४.८., the 
Buddhists) discovered the doctrine of the Void (Shainyavada), 
and by a false display of a néw kind of Nirvana Mukti locked 
up these two doors which gave entry to liberation. To-day 
these doors are secured by three padlocks. The first is the 
doctrine that by faith one attains Krishna, but where there 
is argument (Tarka) He is far away. The second is the 
error of the Brahmos, who in Western fashion think that 
they can control the formless, changeless Brahman by shut- 
ting their eyes in church and repeating that He is the 
merciful, loving Father who is ever occupied with our good, 
and that if He be flattered He will be pleased ; for worship 
(Upasana):‘is flattery. The third is the opinion of those to 
whom all religious acts are nothing but superstition ; to 


‘Tf my summary, taken from the Bengali, points the piteous acer- 
bities of the original, the critic would, I am sure, not complain. = 
° is always important to record such a fact, for it generally in- 
fluences the outlook on things. In some cases the mind is so Wester- | 
nized that it is unable to correctly appreciate ancient Indian ideas. = 
18. | ee क 
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whom self-interest is the only good, and whose pleasure it 
is to throw dust into the eyes of others and secure the 
praise of those whom they have thus blinded. Vishnu, in 


order to cause the disappearance of the Vedas in the Kali 
age, manifested as the atheist Buddha, and allowed various | 


false doctrines, such as that of the Arhatas, to be proclaimed. 
Rudra was affected by the sin of destroying the head of 
Brahma. Then he began to dance, and a number of Uch- 
chhishta (or low malignant) Rudras whose deeds are never 
good, issued from His body. Vishnu and Shiva asked each 
other, ‘Can we do these people any good?’ Their partial 
manifestations then promulgated Shastras opposed to the 
Vedas, fitted for the atheistic bent of their minds, that they 
might haply thereby rise through them to higher things. 
God fools the wicked with such Scriptures. We must now, 
however, discriminate between Shastras. It is not because 
it is said in Sanskrit “Shiva says’ (Shiva uvacha) that we 


should accept all which follows this announcement. All 


that is opposed to Veda and Smirti must be rejected. Of 
the enemies of the Vedas! for whom such Shastras were de- 
signed, some became Vaishnavas, and others Shaivas. One 
of such Scriptures was the Tantra with a materialistic Yoga 





system called Shatchakra-Sadhana, which is nothing but a 
trickery on the part of the professional Gurus, who have not 


hesitated also to promulgate forged scriptures. ‘The very 
mention of Tantrik Shastra fills us with shame.’ The Shat- 
chakra Sadhana is a mere obstruction to Spiritual advance- 
ment. The Bliss which is said to be attained by leading 
Kundali to the Sahasrara is not denied, since it is affirmed 
by those who say they have experienced it. But this Bliss 
(Ananda) is merely a momentary superior kind of physical 


‘This no Tantrik would, I think, admit 
ignorance (Avidya) which sees any differences be 


He would say that it is 
The critic re-echoes some Western criticisms 3 


tween Veda and Agama. 





— ॥ ध्व छ - 
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Bliss which disappears with the body, and not the Bliss 
which is Brahman and liberation. Moksha is not to be got 
by entering the Sahasrara, but in leaving it by piercing the 
Brahmarandhra and becoming bodiless.' 

“The Tantrik seeks to remain in the body, and thus 
to obtain liberation cheaply, just as the Brahmos and 
Members of the Arya Samaja have become Brahmajnanis 
{knowers of the Brahman) at a cheap price. Nectar, too, is 
cheap with the Tantriks. But what is cheap is always 
worthless, and this shows itself when one attempts to earn 
some fruit from one’s endeavours. ‘And yet all men are 
ttracted when they hear of Shatchakra.’ Many are so 
steeped in Tantrik faith that they can find nothing wrong 
with its Shastras. And the Hindu now-a-days has been 
put in such a maze by his Tantrik Gurus that he does not 
know what he wants. For centuries he has been accustomed 
to the Tantrik Dharma, 3110 his eyes are therefore not 
clear enough to see that ‘it’ is as truly unacceptable to a 
Hindu as it is to a Mussalman. In fact, these persons (for — 
whose benefit this Guru makes these remarks) are full of 
Mlechchhata,* though, after all, it must be admitted to be 
some advance for such a creature as a Mlechchha to adhere 
even to Tantrik doctrine. For bad as it is, it is better than 
nothing at all. All the same, the Gurus delude them with 


~ 1 Jt is true that complete Mukti or Kaivalya 15 bodiless (Videha) 
But there is a Mukti in which the Yogi retains his body (Jivanmukti) 
In truth, there is no “ leaving", for Atma, as Shankara says, does not 
come and go 





° This, at any rate, attests its wide pervasiveness. 


*This is a contemptuous term which has descended from the days 
when the stranger was looked on as an object of enmity or contempt 
Just as the Greeks and Chinese called anyone not a Greek or a Chinese - 

‘*barbarian,’’ so Hindus of the Exéteric School call all non-Hindus, 
whether aboriginal tribes or cultivated foreigners, Mlech Mlech- 
chhat& is the state of being a Mlechehha. It is to the credit of the 
Shakta Tantra that it does not encourage such narrow ideas. ~~ 





व 
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their fascinating talk about Shatchakra. Like a lot of the 
present-day advertisers, they offer to show their so-called 
‘TLotuses’ to those who will jointhem. Men are sent to 
collect people to bring them to a Dikshaguru (initiator) 
In this respect the Tantriks act just like coolie recruiters 
for the tea-gardens.. The Tantrik says there are really 
‘Lotuses’ there; but if the Lotuses are really there, why 
are we not told how we may see them ?? And there also are 
supposed to be Devatas, Dakinis, Yoginis, ‘all ready at 
every moment for inspection’.” And, then, how material 
it all is! They speak of a Parashiva above Shiva, as if there 
was more than one Brahman.* And, then, the nectar is 
said to be of the colour of lac. Well, if so, it is a gross 
(Sthaila) and perceptible thing; and as a doctor can then 
squeeze it out there is no need for a Guru.’ In short, the 
Tantrik Shatchakra 18 nothingbut ‘a sweet in the hands 

fa child’. A child who..is..wayward is given a sweet to 
keep him quiet. But if he has sense enough to know that 
the sweet is given to distract him, he throws it away, and 
finds the key to the locked doors of Yoga, called Karma 
and Jnana. This process of Yoga was expelled from Hindu 
society centuries ago. For nearly 2,500 years ago Shankara,° 


* These wander about India persuading the villagers to go and work 
on the tea-gardens, to which they are then conveyed by means which 
to say the least, are not always admirable. Truth makes it necessary 
to state that the allegation that the Gurus employ agents to secure 
followers is baseless. The Gurus of the right type as a matter of fact 
are very particular about the competency of the would-be disciple. 


° The books and the Gurus claim to do so 

*It is not a peep-show open to any. Only those are said to see 
who have mastered the great difficulties in this path 

‘There is one Brahman with his aspects 


*This nectar is in the body. What is perceptible is not always 
such a gross thing as those with which medicine is concerned 


° This is the Indian tradition as to the philosopher's date 
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when destroying atheism, exterminated also Shatchakra- 
yoga.’ Shankara then showed the worthlessness of the 
Tantras. They are again to-day attempting to enter Hindu 
society, and must be again destroyed.” 

The writer of the note thus summarized omitted to 
notice or perhaps was unaware that the Chakras are men- 
tioned in the Upanishads, but endeavoured to meet the fact 
that they are also described in the Puranas by the allegation 
that the Pauranik Chakras are in conformity with the Vedas, 
whereas the Tantrik Chakras are not. It is admitted that 
in the Shiva Purana there is an account of the six centres, 
but it is said that they are not there alleged to actually 
exist, nor is anything mentioned of any Sadhana in connec- 
tion with them. They are, it is contended, to be imagined 
only for the purpose of worship. In external worship Devas 
and Devis are worshipped if,similar Lotuses. The Puranas, 
in fact, according to this<yiew, convert what is external 
worship into internal worship. If, according to the Purana, 
one worships an interior lotus, Tt 1s not to be supposed that 
there is anything there. One -38 -worshipping merely a 
figment of one’s imagination, though it is curious to note 
that it is said that this figment secures certain advantages 
to the worshipper and the latter must commence, according 
to this critic, with the Chakra which he is qualified to 
worship. It is not obvious how any question of such com- 
petency arises when each of the Chakras is imagined only. 
Attention is drawn to the fact that in the Linga Purana 
there is nothing about the rousing of Kundali, the piercing 
of the six centres, the drinking of nectar, and so forth. The 
Purana merely says, “ Meditate on Shiva and Devi in the 

’ When Shankara disputed with the Kapalika Krakacha, the latter 
invoked to his aid the fierce form of Shiva called Bhairava. But on 
Shankara’s worshipping the God, the latter said to Krakacha, Thy 


time has come,’ and absorbed His devotee into Himself. See Madhava’s 8. 
Shankaravijaya, Ch. XV. SS 
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different lotuses.” There is, it is thus contended, a radical 
difference between the two systems. “In the Pauranik 
description of the Chakras everything is stated clearly ; 
but with the Tantrik all is mystery, or else how indeed, 
except by such mystification, could they dishonestly carry 
on their profession as Gurus ?” 

Buddhists may dispute this critic’s understanding of 
their Shanyavada, as Tantriks will contest his account of 
the origin of their Shastra. The Historian will call in 
question the statement that Shankara’ abolished the Tantra. 
For, according to the Shankaravijaya, his action was not 
to abolish any of the sects existing at his time, but to 
reform and establish bonds of unity between them, and to 
induce them all through their differing methods to follow 
8 common ideal. Thus, eventhough Krakacha was absor- 
bed into his God, the extreme Tantrik sect of Kapalikas 
which he represented is 881 





dito have continued to exist 
with Shankara’s approval, though possibly in a modified 
form, under its leader Vatukanaitha. The Brahmos, Arya- 
samaja, Vaishnavas, and Shaivas, may resent this critic’s 
remarks so far as they touch themselves. Iam not here 
concerned with this religious faction, but will limit the 
following observations in reply to the subject in hand: 

The criticism, notwithstanding its “pious” acerbity 
against forms of doctrine of which the writer disapproved, 
contains some just observations. I am not however here 
concerned to establish the reality or value of this Yoga 
method, nor is proof on either of these points available 
except through actual experiment and experience. From 
a doctrinal and historical point of view, however, some reply 
may be made. [If is true that Karma with Jnana are means: 
for the attainment of Moksha. These and Bhakti (devotion) 
which may partake of the character of the first or the second, 

` ` २8 ar See ante, p. 277. | 
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according to the nature of its display,’ are all contained 
in the eight processes of Yoga. Thus, they include Tapas, 
a form of Karma yoga,? and Dhyana, a process of Jnana 
yoga. As has been pointed out, the “eight-limbed’’ Yoga 
(Ashtangayoga) includes Hatha processes, such as Asana 
and Pranayama. What Hathayogis have done is to develop 
the physical or Hatha processes and aspect. The true 
view of Hathavidya recognizes that it is an auxiliary of 
Jnana whereby Moksha is obtained. It is also obviously 
true that all Bliss is not Moksha. Ananda (Bliss) of a 
kind may be secured through drink or drugs, but no one 
supposes that this is liberating Bliss. Similarly, Hatha- 
yoga processes may secure various forms of gross or subtle 
bodily Bliss which are not The Bliss. There is, however, 
a misunderstanding of the system here described when it 
is described as merely materialistic. It has, like other 
forms of Yoga, a material side or Hatha aspect, since man 
is gross, subtle, and spiritual; but it has a Jnaina aspect 
also. In all Yoga theré’ is mental exercise. As the Jiva 
is both material and spiritual, discipline and progress in 
both the aspects is needed. Kundali is aroused by Mantra, 
which -is a form of Consciousness (Chaitanya). “It is 
he whose being is immersed in the Brahman,’ who 
arouses the Devi Kundali by the Mantra Hamkara (४, 50). 
The Devi is Herself Shuddha Sattva‘ (४. 51). “The wise 
and excellent Yogi, wrapt in Samadhi and devoted to the 





‘Thus, the offering of flowers and the like to the Divinity partakes 
of the nature of Karma; whilst Bhakti in its transcendental aspect, 
in which by love of the Lord the devotee js merged in Him, is a form 
of Samadhi, 

` When, however, we deal with what are called the three Kandas 
—viz. , Karma, Upasana, and Jnana—Tapas and the like practices form | 
part of Upasana Kanda. The above definition is for the purposes of 
Yoga classification only. = "न 

*Sattva, Atisattva, Paramasattva, Shuddhasattva, and Vishuddha- 
sattva, are five different forms of Chaitanya. ` a । 


(त 
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Lotus Feet of his Guru, should lead Kulakundali along 
with Jiva to Her Lord the Parashiva in the abode of 
Liberation within the pure Lotus, and meditate upon Her 
who grants all desires as the Chaitanyaripa Bhagavati 
(that is, the Devi whose substance is Consciousness itself) ; 
and as he leads Kulakundali he should make all things 
absorb in Her.” Meditation is made on every centre in 
which She operates. In the Ajna centre Manas can only 
unite with and be absorbed into Kundalini by becoming 
one with the Jnana-shakti which She is, for She is all 
Shaktis. The Laya-yoga is therefore a combination of 
Karma and Jnana. The former mediately and the latter 
directly achieves Moksha. In the Ajna is Manas and Om, 
and on this the Sadhaka meditates (v. 33). The Sadhaka’s 
Atma must be transformed into a meditation on this lotus 
(v. 34). His Atma is the Dhyama,of Om, which is the inner 
Atma of those whose Buddhiis pure. He realizes that he 
and the Brahman are one;and'that Brahman 18 alone real 
(Sat) and all else unreal (Asat). He thus becomes an 
Advaitavadi, or one who realizes the identity of the indi- 
vidual and universal Self (id.). The mind (Chetas) by 
repeated practice (4 0188) is here dissolved, and such 
practice is mental operation itself (v. 36). For the Yogi 
meditating on the Mantra whereby he realizes the unity 
of Prana and Manas closes the “^ house which hangs with- 
out support”. That is, he disengages the Manas from all 
contact with the objective world (v. 36), in order to attain 
the Unmani Avasthai. Here is Paramashiva. The Tantrik 
does not suppose that there are several Shivas in the sense 
of several distinct Deities. The Brahman is one. Rudra, 
Shiva, Paramashiva, and so forth, are but names for differ- 
ent manifestations of the One. When it is said that any 
Devata is in any Chakra, it is meant, that that is the seat 
of the operation of the Brahman, which operation in its 
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Daiva aspect is known as Devata. As these operations 
vary, so do the Devatas. The Hamsah of the Sahasrara 
contains in Himself all Devatas (vy. 44). It is here in the 
Ajna that the Yogi places at the time of death his Prana 
and enters the supreme Purusha, “who was before the 
three worlds, and who is known by the Vedanta” (v. 38). 
It is true that this action, like others, is accompanied by 
Hatha processes. But these are associated with medita- 
tion. This meditation unites Kundalini and Jivatma with 
the Bindu which is Shiva and Shakti (Shivashaktimaya), 
and the Yogi after such union, piercing the Brahmarandhra 
is freed from the body at death and becomes one with 
Brahman (28.). The secondary causal body (Karanavantara 
Sharira) above Ajna and below Sahasrara is to be seen only 
through meditation (v. 39), when perfection has been obtain- 
ed in Yoga practice. V. 40 tefers to Samadhi Yoga. 
Passing to the Sahasrava, it is said, ^^ well concealed 
and attainable only by. great effort, is that subtle ˆ Void ’ 
(Shinya) which is the chief root of Liberation ” (v. 42.) In 
Paramashiva are united two forms of Bliss (ए. 42)—namely, 
Rasa or Paramananda Rasa (that is, the bliss of Moksha) 
and Virasa (or the bliss which is the product of the union 
of Shiva and Shakti). It is from the latter union that 
there arise the universe and the nectar which floods the 
lesser world (Kshudrabrahmanda), or the body. The ascetic 
(Yati) of pure mind is instructed in the knowledge by which 
he realizes the unity of the Jivatma and Paramatma (v. 43) 
It is “that most excellent of men who has controlled his 
mind (Niyatanija-chitta)—that is, concentrated the inner 
faculties (Antahkarana) on the Sahasrara, and has known 
it—who is freed from rebirth,’ and thus attains Moksha 
(४. 45). He becomes Jivanmukta, remaining only so long 
in the body as is necessary to work out the be rma, the 
activity of which has already commenced— a 
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revolving wheel will yet run a little time after the cause of 
its revolving has ceased. It is the Bhagavati Nirvana-Kala 
who grants divine liberating knowledge—that is, Tattva- 
jnana, or knowledge of the Brahman (v. 47). Within Her 
is Nityananda, which is “‘ pure Consciousness itself” (घ, 49), 
and “is attainable only by Yogis through pure Jnana ” (ib.). 
It is this Jnana which secures liberation (ib.). The Maya 
Tantra says: “Those who are learned in Yoga say that it 
is the unity of Jiva and Atma (in Samadhi). According to 
the experience of others, it is the k nowledge (Jnana) of the 
identity of Shiva and Atma. The Agamavadis say that 
knowledge (Jnana) of Shakti is Yoga. Other wise men say 
that the knowledge (Jnana) of the Purana Purusha is Yoga; 
and others again, the Prakritivadis, declare that the know- 
ledge of the union of Shiva,and Shakti is Yoga” (ए. 57). 
“The Devi, by dissolving Kundal ini in the Parabindu, 
effects the liberation of some Sadhakas through their medi- 
tation upon the identity of Shiyaand Atma in the Bindu. 
She does so in the case of others by a similar process and 
by meditation (Chintana) on Shakti. In other cases this 
is done by concentration of thought on the Paramapurusha, 
and in other cases by the meditation of the Sadhaka on 
the union of Shiva and Shakti ” (2b.). In fact, the wor- 
shipper of any particular Devata should realize that he is 
one with the object of his worship. In Pranava worship, 
for instance, the worshipper realizes his identity with the 
mkara. In other forms of worship he realizes his identity 
with Kundalini, who is embodied by the different Mantras 
worshipped by different worshippers. In sho rt, Jnana is 
Kriyajnana and Svaripajnana. The latter is direct spiritual 
experience. The former are the meditative processes lead- 
ing 10 it. There is here Kriyajnana, and when Kundalini 
unites with Shiva She gives Jnana (Svariipa), for Her 
nature (Svartipa), as also His, is that. 7 
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After union with Shiva, Kundalini makes Her return 
journey. After She has repeatedly" gone to Him, She 
makes a journey from which, at the will of the Yogi, there 
is no return. Then the Sadhaka is Jivanmukta. His body 
preserved until such time as the active Karma is exhausted, 
when he can achieve bodiless (Videha) or Kaivalya Mukti 
(supreme Liberation). ‘‘The revered Lord Preceptor ' -- 
that 18, Shankaracharya—in his celebrated Anandalahari 
thus hymns Her return (ए. 53): 

“ Kuharini, Thou sprinklest all things with the stream 
of nectar which flows from the tips of Thy two feet; and 
as Thou returneth to Thine own place, Thou vivifiest and 
makest visible all things that were aforetime invisible; 
and on reaching Thy abode Thou resumest Thy snake- 
like coil and sleepest.” That is, as Her passage upward 
was Layakrama (dissolutiom of the Tattvas), so Her return 
18 Srishtikrama -(re-creationof the Tattvas). V. 54 says 
that the Yogi who has practised, Yama and Niyama and the 
like (that is, the other processes of Ashtangayoga, including 
Dhyana with its resulting Samadhi), and whose mind has 
been thus controlled, is never again reborn. Gladdened by 
the constant realization of the Brahman, he is at peace 

Whether the method above described be or be not 
effectual or desirable, it must be obvious upon a perusal 
of the text, which gives an explanation of it, that the Yoga 
which the author affirms to be the cause of Liberation is not 
merely material, but that it is the arousing of the Power 
(Jivashakti) of the World-Consciousness (Jagachchaitanya) 
which makes man what he is. The Yogi thus does claim 
to secure the bliss of Liberation by making entry thereto 
through the doors of Karma and Jnanayogs | 





This is necessary in order that the aptitude be attained. By 
repetition the act becomes natural, and its result in the end becomes = 
permanent । = 
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A Brahmo Author! who is so little favourable to the 
Tantra as to describe the difference between it and the 
Veda as being “as great as that which exists between the 
Netherworld (Patala) and Heaven (Svarga) ”* does not deny 
the efficiency of the Tantrik Shatchakra Sadhana, but con- 
trasts it with the Vaidika Gayatri Sadhana in an account 
of the two methods which I here summarise in inverted 
commas. 

“The Chakras (the existence of which is not disputed) 
are placed where the nerves and muscles unite.” $ The Ajna 
is the place of the Command. This manifests in the opera- 
tion of Buddhi. If the command is followed, the Sadhaka 
becomes pure of disposition (Bhava) and speech. Speech 
displays itself in the throat, the region of the Vishuddha. 
The next lower Chakra is called Anahata because of its con- 
nection with Nada, which!is/-sélf-produced in the heart. 
The Vayu in Anahata 18 Pranashakti . Here when free from 
sin one can see the Atma. ‘Herethe Yogi realizes ‘I am He’. 
Fire is at the navel. The seat of desire is at the root of the 
Svadhishthana. In the lowest lotus the Mualadhara are the 


_ | Gayatrimilaka Shatchakrer vyakhyana o sadhana (Mangala Ganga 
Mission Press). | | 


?The unorthodox author cited, quoting the saying that “ to attain 
Siddhi (fruition) in Shruti (study a | 1: as 
Vedas) the Brahmana should follow the Tantra,” asks, in conformity 
with his views on the latitier Shastra, “ How can those who are divorced 
from Veda get Siddhi in Shruti?” This echoes a common reproach, | 
that the Tantra is opposed to the Vedas which the Shastra itself denies. 
The Kularnava Tantra speaks of it, on the contrary, as Vedatmaka. 
Of course it is one question to claim to be based on Veda and another 
oO a a is in fact in accordance with it. On this 
he Indian schools dispute, just as the Christian sects differ as to 
the Bible which all claim as their ia = seo SRS 


Th i 5 definition is inaccurate. As explained later, the physical 
ganglia are merely gross correspondences of the subtle vital Chakras 
which inform them. | ~~ ४ 
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three Shaktis of JIva—namely, Ichchha, Kriya, and Jnina— 
in an unconscious unenlivened state. The Sadhaka by the 
aid of the Paratma as fire (Agni) and air (Vayu) ' awakens 
these three forces (Shaktis) and ultimately by the grace of 
the Paratma he is united, with the Turiya Brahman.” 

“In days of old Sadhana& commenced at the Maladhara 
Chakra; that is, those who were not Sadhakas of the 
Gayatri-Mantra commenced from below at the lowest centre. 
There was a good reason for this, for thereby the senses 
(Indriya) were controlled. Without such control purity 
of disposition (Bhava) cannot be attained. If such purity 
be not gained, then the mind (Chitta) cannot find its place 
in the heart: and if the Chitta be not in the heart there 
can be no union with the Paratma. The first thing, there- 
fore, which a Sadhaka has-—to do is to control the senses. 
Those who achieved this; without fixing their minds on the 
Lord (Ishvara)* had 10 ९0 through many difficult -and 
painful practices (such ‘as’ "the Mudras, Bandhas, etc., 
mentioned later) which were necessary for the control of 
the Indriyas and of the action of the Gunas. All this is 
unnecessary in the Gayatri Sadhana or method. It is trué 
that the senses should be controlled in the three lower 
centres (Chakras)—this is, cupidity (Lobha) in the Miala- 
dhara, lust (Kama) in the Svadhishthana at the root of 
the genitals, and anger (Krodha) at the navel. ese three 
passions are the chief to set the senses in motion, and are 
the main doors to Hell. The way, however in which 
control should be effected is to place the Chitta (mind) on 
Satta (existence) of Paramatma in these Chakras. The 

‘The Author here refers to the processes subsequently described, — 
whereby air is indrawn and the internal fires are set ablaze to rouse — 
the sleeping serpent. The Paratma is the Supreme Atma. ¦ = + 

ॐ < > ~ । ध gh ब ai -3 of val ue. ` 
mo pursue the path of desoton tak) bur wha of thos MBO B® 


it not or in less degree ? 7 
i 





and controlled, whereby these passions which have their 
respective places at those centres are controlled. When- 
ever, therefore, the senses (Indriya) get out of control fix 
the Chitta (mind) on the Paramatma in the particular 
Chakra.”’ 

(To give the above an English turn of thought: if, say, 
anger is to be controlled, carry the mind to the navel, and 
there meditate upon the existence of the Supreme One 
(Paramatma) in this centre, not merely as the Supreme 
without the body and within the body, but as embodied in 
that particular part of it ; for that is Its manifestation. The 
result is that the passionate activity of this centre is sub- 
dued ; for its functioning is attuned to the state of the Atma 
which informs it, and both! the body and mind attain the 
peace of the Atma on which'the self is centred."] 

“Having thus controlled-the senses, the Gayatri Sa- 
dhana commences, not atthe-lowest, but at the highest, of 
the six centres—namely, the Ajna between the eyebrows. 
There is no necessity for the difficult and painful process 
of piercing the Chakras from below.” Fix the mind on the 
Lord (Ishvara) in the highest centre. For the ether (Akasha) 
there is the being (Satta) of the Supreme Atma. There 
and in the two lower centres (Vishuddha and Anahata) 
enjoyment is had with Ishvara. The union between Jiva 
and Prakriti is called Honey (Madhu) in the Upanishads 
By Sadhana of the Ajna centre (Chakra) purity of being 
(Bhavashuddhi) is attained, and purity and speech follows on 
the attainment of such Bhava. Yoga with the Supreme 
Devata who is all-knowing is had here. He who is freed 
` he paragraph in brackets is mine.— A.A. 

*This observation appears to show a misunderstanding of the 
specific character of the Yoga. If it is desired to rouse Kundali, the 


operation must, I am told, commence at the lowest centre. There are, 
however, other forms of Yoga in which Kundalt is not aroused,—A.A. 
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from all disturbing conditions of body and mind reaches the 
state which is beyond the Gunas (Gunatita), which 18 that 
of the Supreme Brahman.” 

We may conclude these two criticisms with the true 
Indian saying somewhat inconsistently quoted in the first: 
‘To dispute the religion (Dharma) of another is the mark 
of a narrow mind. O Lord! 0 Great Magician! with what- 
soever faith or feeling we call on Thee, Thou art pleased.” 

Whatsoever difference there has been, or may be, as to 
forms and methods, whether in Upasana or Yoga, yet all 
Indian worshippers of the ancient type seek a common end 
in unity with Light of Consciousness, which is beyond the 
regions of Sun, Moon, and Fire. 

It will now be asked what are the general principles 
which underlie the Yoga practice above described? How is 
it that the rousing of Kundalini Shakti and Her union with 
Shiva effects the state Of etstatic union (Samadhi) and 
spiritual experience which’ is'alleged ? The reader who has 
understood the general principles recorded in the previous 
sections should, if he has not already divined it, readily 
appreciate the answer here given. 

In the first place, the preceding section will have indicat- 
ed that there are two lines of Yoga—namely, Dhyana or 
Bhavana Yoga, and Kundalini Yoga, the subject of this work 
—and that there is a difference between the two. The First 
class of Yoga is that in which ecstasy (Samadhi) is attained 
by intellective processes (Kriya jnana) of meditation and 
the like with the aid, it may be, in the preliminary stage of 
auxiliary processes of Mantra or Hathayoga’ (other than 
the rousing of Kundalini Shakti) and by detachment from 
the world; the second is that Yoga in which, though 
intellective processes are not neglected, the creative and 


त > 


" Such as Praniyama, Asana. See ante,p. 192. = = | ए ¬ = 
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sustaining Shakti of the whole body as Kundalini is ac- 
tually and truly united with the Lord Consciousness so as 
to procure for the Yogi a result which the Jnana-yogi 
directly gains for himself. The Yogi makes Her introduce 
Him to Her Lord, and enjoys the bliss of union through 
Her. Though it is He who arouses Her, it is She who 
gives Jnana, for She is Herself that. The Dhyana-yogi 
gains what acquaintance with the supreme state his own 
meditative powers can give him, and knows not the enjoy- 
ment of union with Shiva in and through his fundamental 
body-power. The two forms of Yoga differ both as to 
method and result. The Hathayogi in search of Laya 
regards his Yoga and its fruit as the highest. The Jnana- 
yogi thinks similarly of his own. And in fact Raja Yoga is 
generally regarded as the highest form of Yoga. Kundalini 
is so renowned that mady|-séek to know Her. Having 
studied the theory of this Yoga, I have often been asked 
“whether one can get on-without it”. The answer of the 
Shastra is: “It depends upon what you are looki ng for and 
on your powers.” If you want to rouse Kundalini Shakti 
to enjoy the bliss of union of Shiva and Shakti through 
Her, which your capacities do not otherwise allow you to 
have or if you wish to gain the accompanying powers 
(Siddhi),’ it is obvious that this end can only be achieved 
by the Yoga here described. But if liberatio is sought and 
the Yogi has capacity to attain it without Kundalini, then 
such Yoga is not necessary, for liberation may be obtained 
by pure Jnainayoga through detachment, the exercise, and 
then the stilling, of the mind without any reference to the 
central bodily power at all. Indeed perfect Liberation 
(Nirvikalpa Samadhi) can only be obtained in this way by 
Raja Yoga of which Kundalini Yoga is a preliminary 


* Thus, by raising Kundalini Shakti to the Manipara centre, power 
may (it is said) be acquired over fire, | oer + 


THEORETICAL BASES OF THIS YOGA 289 


method.’ Samadhi may also be attained on the path of 
devotion (Bhakti), as on that of knowledge. Indeed, the 
highest devotion (Parabhakti) is not different from knowl- 
edge. Both are realization. A Dhyana-Yogi should not 
neglect his body, knowing that, as he is both mind a 
matter, each reacts the one upon the other. Neglect or 
mere mortification of the body is more apt to produce 
disordered imagination than a true spiritual experience. He 
is not concerned, however, with the body in the sense that 
the Hathayogi is. It is possible to be a successful Dhyana- 
Yogi and yet to be weak in body and heal th, sick, and 
short-lived. His body, and not he himself, determines when 
he shall die. He cannot die at will. The ecstasis, which 
he calls “ Liberation while yet living” (Jivanmukti), is (s 
it was said to me) nota stake like that of real Liberation. 
He may be still subject toja suffering body, from which 
he escapes only at death,-when he is liberated. His ecstasy 
is in the nature of a meditation which passes into the Void 
(Bhavana-samadhi) effected through negation of thought 
(Chittavritti) and detachment from the world—a process in 
which the act of raising the central power of the body 
takes no part. By his effort ° the mind, which is a product 
of Kundalini as Prakriti Shakti, together with its worldly 
desires, is stilled, so that the veil produced by mental 
fuctioning is removed from Consciousness. In Layayoga 
Kundalini Herself, when roused by the Yogi (for such 
rousing is his act and part), achieves for him this illumina- 
tion. But why, it may be asked, should one trouble o ver 


* Subject to Dharma, Yama, Niyama, ete. In any case where the 
end sought is purely “ spiritual” there is Vairagya or renunciation. 

* This makes Raja Yoga the highest and most difficult of Yogas, 
_ for कत is made to conquer itself. In Laya Yoga the conquest is 
achieved for the adhaka by Kundalini Shakti. He arouses Her and 
She achieves for him Siddhi. It is easier to arouse Kundalini than to 


win by one’s thought alone Nirvikalpa Sama 
19 
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the body and its central power, the more pal ticularly that 
there are unusual risks and difficulties involved? The 
answer has been already given alleged certainty and facility 
of realization through the agency of the power which is 
Knowledge itself (Jnana-rapa shakti); an intermediate 
acquisition of powers (Siddhi); and both intermediate and 
final enjoyment. This answer may, however, usefully be de- 
veloped, as a fundamental principle of the Shakta Tantra 
is involved. | | 

The Shakta Tantra claims to give both enjoyment 1 
(Bhukti) in this and the next world, and Liberation (Mukti) 
from all worlds. This claim is based on a profoundly true 
principle.’ If the ultimate Reality is one which exists in 
two aspects of quiescent enjoyment of the Self in Libera- 
tion from all form and of active_enjoyment of objects—that 
is, as pure ‘ Spirit ’ and ˆ Spirit“ m matter—then a complete 
union with Reality demands such unity in both of its 
aspects. It must be known’ both“ here” (Iha) and “there 
(Amutra). When rightly apprehended and practised, there 
is truth in the doctrine which teaches that man should 
make the best of both 6118. There is no real incom- 
patibility between the two, provided action is taken in 
conformity with the universal law of manifestation. It 


‘As there are persons who always associate with the word © en- 
joyment” (Bhoga) “ beer and skittles,” it is necessary to say that that 
is not the necessary implication of the word Bhoga, nor the sense in 
which it is here used. Philosophically, Bhoga is the perception of 
objects upon which enjoyment, or it may be suffering, ensues. Here 
any form of sense or intellectual enjoyment is intended. All life in the 
world of form is enjoyment. Bhoga in fact includes suffering 


` Which it is possible to adopt without approval of any particular 
application to which it may be put. There are some (to say the least) 
dangerous practices which in hands of inferior persons have led to 
results which have given the Shastra in this respect its ill repute.@ — 


Worlds,” because that is the English phrase. Here, however, 


the antithesis is between the world (whether as earth or heaven) 
liberation from all worlds 
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is held to be false teaching that happiness hereafter can 
only be had by neglect to seek it now, or in deliberately 
sought for suffering and mortification. It is the one Shiva 
who is the supreme blissful experience, and who appears 
in the form of man with a life of mingled pleasure and 
pain. Both happiness here and the bliss of liberation here 
and hereafter may be attained if the identity of these 
Shivas be realized in every human act. This will be 
achieved by making every human function, without excep- 
tion, a religious act of sacrifice and worship (Yajna). In 
the ancient Vaidik ritual, enjoyment by way of food and 
drink was preceded and accompanied by ceremonial sacri- 
fice and ritual. Such enjoyment was the fruit of the 
sacrifice and the gift of the Gods. At a higher stage in 
the life of a Sadhaka it _is offered to the One from whom 
all gifts come and of whom. the. Devatas are inferior limited 
forms. But this offering ‘also involves a dualism from 
which the highest Monistie-(Advaita) Sadhana of the 
Shakta-Tantra is free. Here the individual life and the 
world-life are known as one. And so the Tantrik Sadhaka, 
when eating or drinking,’ or fulfillmg any other of the 
atural functions of the body, does so, saying and beliey- 
ing, Shivo’ham (“I am Shiva”), Bhairavo’ham (“I am 
Bhairava”’),” Sa’ham (“I am She”)*. It is not merely the 
separate individual who thus acts and enjoys. It is Shiva 
who does so 2 and through him. Such a one recognizes, 
as has been well said,’ that his life and the play of all its 
activities are not a thing apart, to be held and pursued 
egotistically for its and his own separate sake, as though 

"Thus in the Shakta ritual the Sadhaka who takes the wine-cup | 
pours the wine as a libation into the mouth of Kundalini Shakti, the — 
Shakti appearing in the form of himself 

* A name of Shiva | ion 
_ * hat is, the Mother of all appearing in the form of Her 
worshipper अर्द 

* By 8]. Arobindo Ghose in “ Arya. 3 - ~= = = , न~ ^ 
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enjoyment was something to be seized from life by his own 
unaided strength and with a sense of separateness’; but his 
life and all its activities are conceived as part of the divine 
action in nature (Shakti) manifesting and operating in the 
form of man. He realizes in the pulsing beat of his heart the 
rhythm which throbs through, and is the sign of, the univer- 
sal life. To neglect or to deny the needs of the body, to 
think of it as something not divine, is to neglect and deny 
that greater life of which it is a part, and to falsify the 
great doctrine of the unity of all and of the ultimate ident- 
ity of, Matter and Spirit. Governed by such a concept, even 
the lowliest physical needs take on a cosmic significance. 
The body is Shakti. Its needs are Shakti’s needs; when 
man enjoys, it is Shakti who enjoys through him. In all 
he sees and does it is the Mother who looks and acts. His 
eyes and hands are Hers..Ihe whole body and all its 
functions are Her manifestation. To fully realize Her as. 
such is to perfect this particular manifestation of Her’s 
which is himself. Man, when seeking to be the master of 
himself, so seeks on all the planes, physical, mental and 
spiritual; nor can they be severed, for they are all related, 
being but differing aspects of the one all-pervading Consci- 
ousness. Who is the more divine, he who neglects and 
spurns the body or mind that he may attain some fancied 
spiritual superiority, or he who rightly cherishes both as 
forms of the one Spirit which they clothe? Realization is 
more speedily and truly attained by discerning Spirit in, 
and as, all being and its activities, than by fleeing from and 
casting these aside as being either unspiritual or illusory 
and impediments in the path.’ If not rightly conceived, they 
may be impediments and the cause of fall, otherwise they 
*The first is the Tantrik method of applying Vedantic truth : the 


second, the ascetic or Mayavadin method, with a greatness of its own, 
but perhaps in less conformity, with the needs of the mass of men, 2 
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become instruments of attainments; and what others are 
there to hand? And so the Kularnava Tantra says: “ By 
what men fall, by that they rise.” When acts are done in 
the right feeling and frame of mind (Bhiava), those acts give 
enjoyment (Bhukti) ; and the repeated and prolonged Bhava 
produces at length that divine experience (Tattvajnina) 
which is liberation. When the Mother is seen zm all things, 
She is at length realized as She is when beyond them all. 

These general principles have their more frequent ap- 
plication in the life of the world before entrance on the path 
of Yoga proper. The Yoga here described is, however, also 
an application of these same principles in far as it 18 
claimed that thereby both Bhukti and Mukti are attained 
Ordinarily it is said that where there is Yoga there is no 
Bhoga (enjoyment), but in-Kaula teaching Yoga is Bhoga 
and Bhoga is Yoga, and the world itself becomes the seat of 
liberation (^ Yogo bhogayate, mokshayate samsarah ”). * 

In Kundalini Yoga éiijéyinent (Bhoga), and powers 
(Siddhi) may be had at each of the centres to which the 
Central Power is brought and by continuance of the practice 
upward the enjoyment which is Liberation may be had 

By the lower processes of Hathayoga it is sought to 
attain a perfect physical body which will also be a wholly 
fit instrument by which the mind may function. A perfect 
mind again approaches, and in Samadhi passes into, pure 
Consciousness itself. The Hathayogi thus seeks. a body 
which shall be as strong as steel, healthy, free from suffering 
and therefore long-lived. Master of the body, he is master 
of both life and death. His lustrous form enjoys the vitality 
of youth. He lives as long as he has the will to live and 


Yogo bhogayate sakshat dushkritam sukritayate 
Mokshayate hi samsarah kauladharme kuleshvari. 


(Kularnaya Tantra.) 
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enjoy in the world of forms. His death is the “ death at 
will,’ when making the great and wonderfully expressive 
gesture of dissolution * he grandly departs. But it may be 
said the Hathayogis do get sick and die. In the first place, the 
full discipline is one of difficulty and risk, and can only be 
pursued under the guidance of a skilled Guru. As the Gorak- 
sha Samhita says, unaided and unsuccessful practice may 
lead not only to disease, but death. He who seeks to con- 
quer the Lord of Death incurs the risk on failure of a more 
speedy conquest by Him. All who attempt this Yoga do not, 
of course, succeed, or meet with the same measure of success. 
Those who fail, not only incur the infirmities of ordinary 
men, but others brought on by practices which have been 
ill pursued, or for which they are not fit. Those, 2817, 
who do succeed, do so in varying degree. One may prolong 
his life to the sacred agel6f/84, others to 100, others yet 
further. In theory, at least, those who are perfected (Siddha) 
go from this plane when they will: -All have not the same cap- 
acity or opportunity through want of will, bodily strength, 
or circumstance. All may not be willing or able to follow 
the strict rules necessary for success. Nor does modern life 
offer in general the opportunities for so complete a physical 
culture. All men may not desire such a life, or may think 
the attainment of it not worth the trouble involved. Some 
may wish to be rid of their body, and that as speedily as 
possible. It is therefore said that it is easier to gain libera- 
tion than deathlessness. The former may be had by unselfish- 
ness, detachment from the world, moral and mental disci- 


pline. But to conquer death is harder than this ; for these. 
qualities and acts will not alone avail. He who does so. 


conquer holds life in the hollow of one hand, and if he be 


~~~ = ------ 


` Samharamudra, the gesture which signifies dissolution, "` Now L 


am about to die”. 
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a successful (Siddha) Yogi, liberation in the other. He has 
Enjoyment and Liberation. He is the Emperor who is 
master of the world and the possessor of the bliss which is 
beyond all worlds. Therefore it is claimed by the Hathayogi 
that every Sadhana is inferior to Hathayoga. 

The Hathayogi who rouses Kundalini gains various 
occult powers (Siddhi) and enjoyment thereby. At every 
centre to which he leads Kundalini he experiences a special 
form of bliss (Ananda) and gains special powers (Siddhi).— 
If he has Vairagya or distaste for these he carries Her to 
the Shiva of his cerebral centre, and enjoys the Supreme 
Bliss, which in its nature is that of Liberation, and which, 
when established in permanence, is Liberation itself on the 
loosening of the spirit and body. She who “shines like a 
chain of lights ”’—a lightning-flash—in the centre of his body 
is the “Inner Woman” to;whom reference was made when 
it was said, “ What need * have I of any outer woman? I 
have an Inner Woman'within myself.” The Vira (“heroic”’)’ 
Sadhaka, knowing himself as the embodiment of Shiva 
(Shivo’ham), unites with woman as the embodiment of 
Shakti on the physical plane.’ The Divya ( ˆ divine ”’) 
Sadhaka or Yogi unites within himself his own principles, 
female and male which are the “Heart of the Lord ee 
(Hridayam parameshituh) ` or Shakti, and Her Lord Con- 
sciousness or Shiva. It is their union which is the mystic 





' See my “ Shakti and Shakta”. 

2 The statement in the Tantras that this union is liberation (Mukti) 
is mere Stuti--that is, praise in the Indian fashion of the subject in 
hand, which goes beyond the actual fact. The European reader who 
takes such statements au pied de la lettre and ridicules them makes him- 
--gelf (to the knowing) ridiculous. What actually happens in such case is 
a fugitive bliss, which, like all bliss, emanates from the Great Bliss, but 
is a pale reflection of it which nowise, in itself, secures immunity from 
future rebirth. It is the bliss of this lower Sadhana, as the union of 
Kundalini Shakti with Shiva is that of the higher. _ य 

$ As the Parapraveshika beautifully calls Her. — Yoginihridaya 
Tantra says, She is the heart, for from Her all things issue” , _ = - 
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coition (Maithuna) of the Tantras.. There are two forms 
of Union (Samarasya)’—namely, the first, which is the gross 
(Sthala), or the union of the physical embodiments of the 
Supreme Consciousness; and the second, which is the 
subtle (Sakshma), or the union of the quiescent and active 
principles in Consciousness itself. It is the latter which 
is Liberation. 

Lastly, what in a philosophical sense is the nature of 
the process here described ? Shortly stated, energy (Shakti) 
polarises itself into two forms—namely, static or potential 
and dynamic as Prana, the working forces of the body. 
Behind all activity there is a static background. This state 
centre in the human body is the central Serpent Power in 
the Maladhara (root support). It is the power which is the 
static support (Adhara) of the'whole body, and all its moving 
Pranik forces. This centre (Kendra) of power is a gross form 
of Chit or Consciousness—that is, in itself (Svariipa) it is 
Consciousness and by appearance it is a power which, as the 
highest form of force, is a manifestation of it. Just as there 
is a distinction (though identity at base) between the supreme 
quiescent Consciousness and its active power (Shakti), 
when Consciousness manifests as energy (Shakti), it possesses 
the twin aspects of potential and kinetic energy. In Advaita 
Vedanta there can be no partition, in fact, of Reality. To : 
the perfect eye of its Siddha the process of becoming is an 
ascription (Adhyasa) to the ultimate Real.’ To the eye of 

1 Thi ^ oar “ante ition (Maith 
न 

° This term indicates the enjoy hich ariaz ae 
oral nafs, whch abo eof talc af Ue ne 


` To the eye of Siddbi, to the spirit who is Udasina (simple witness 
unmindful of the external world), becoming is Adhyasa and nothing 
real Gi n the Indian sense of that term, as used by Shankara). Creation 
(Shristi) is Vivarta, or apparent and not real evolution (Parinama). 
Adhyasa is attributing to something that which it does not really possess. 





THEORETICAL BASES OF THIS YOGA 297 


the Sadhaka—that is, the aspirant for Siddhi (perfected 
accomplishment)—to the spirit which is still toiling through 
the lower planes and variously identifying itself with 
them, becoming is tending to appear, and appearance is 
real. The Shakta Tantra is a rendering of Vedantic truth 
from this practical point of view, and represents the world- 
process as a polarization in Consciousness itself. This 
polarity as it exists in, and as, the body, is destroyed by 
Yoga, which disturbs the equilibrium of bodily conscious- 
ness which is the result of the maintenance of these two 
poles. In the human body the potential pole of energy, 
which is the supreme power, is stirred to action, on which 
the moving forces (dynamic Shakti) supported by it are 
drawn thereto, and the whole dynamism * thus engendered 
moves upward to unite with the quiescent Consciousness 
in the highest Lotus.” ‘Thissmatter has been so well put 
by my friend and collaborator Professor Pramathanatha 
Mukhyopadhyaya that’’T cannot improve on his account,’ 
and therefore cite it in lieu of giving a further description 
of my own: 

“When you say that Kundali Shakti is the pri mordial 
Shakti at rest, I am led to think of an analogy (and it may 
be more than an analogy) in modern science. Cosmic 
energy in its physical aspect may be considered either as 
static or as dynamic, the former being a condition of 
equilibrium, the latter a condition of motion or change of 

१ Phe projecting power of consciousness withdraws its projections 


into the sensuous world, and the power of Consciousness remains as 
Power to Be. | 

? Why here, it may be asked, seeing that Consciousness is all per- 
vading? True: but there the Tamasik force of Maya is at its lowest 
strength. Therefore Consciousness is reached there. ~~ 

* In a letter to me, in reply to one of mine answering some inquiries — 
made by him as regards this Yoga. He wrote that my letter i= 
gested certain ideas “on a subject of supreme interest philosophically = 
and practically in the life of a Hindu,” which I reproduce in the test. 
The bracketed translations of the Sanskrit words are mime- = 
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relative position. Thus a material thing apparently at rest 
(there being no absolute rest except in pure Cousciousness 
or Chit) should be regarded as energy or Shakti equili- 
brated, the various elements of it holding one another in 
check (or, as the mathematicians will say, the algebraic sum 
‘of the forces being zero). Of course, in any given case the 
equilibrium is relative rather than absolute. The import- 
ant thing to note is this polarization of Shakti into two 
forms—static and dynamic. 

“In the tissues of a living body, again, the operative 
energy (whatever the nature of that may be, whether we 
believe in a special ‘ vital force’ or not) polarizes itself into 
two similar forms—anabolic and katabolic—one tending to 
change and ‘the other to conserve the tissues, the actual 
condition of the tissues being’simply the resultant of these 
two co-existent or concurrent activities. 

“In -the mind or experience also this polarization or 
polarity is patent to reflections. In my own writings’ I 
have constantly urged this polarity between pure Chit and 
the stress which is involved in it: there is a stress or Shakti 
developing the mind through an infinity of forms and 
changes but all these forms and changes are known as 
involved in the pure and unbounded ether of awareness. 
(Chidakasha). This analysis therefore exhibits the prim- 
ordial Shakti in the same two polar forms as before—static 
and dynamic—and here the polarity is most fundamental 
and approaches absoluteness. 

“Lastly, let us consider for one moment the atom of 
modern science. The chemical atom has ceased to be an 
atom (indivisible unit of matter). We have instead the 
electron theory. According to this, the so-called atom is a 
miniature universe very much like our own solar system. 





‘“ Approaches to Truth,” ` The Patent Wonder,” valuable pre- 
sentments in modern terms of the ancient Vedantic teaching. 
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At the centre of this atomic system we have a charge of 
positive electricity round which a cloud of negative charges 
(called electrons) is supposed to revolve, just as myriads of 
planets and smaller bodies revolve round the sun. The 
` positive and the negative charges hold each other in check, 
so that the atom is a condition of equilibrated energy, and 
does not therefore ordinarily break up, though it may possi 
bly break up and set free its equilibrated store of energy, as 
probably it does in the emanations of the radium. What 
do we notice here ? The same polarity of Shakti into a static 
and a dynamic partner—viz., the positive charge at rest at 
the centre, and the negative charges in motion round about 
the centre: a most suggestive analogy or illustration, per- 
haps, of the cosmic facts. The illustration may be carried 
into other domains of science and philosophy, but I may as 
well forbear going into details. For the present we may, I 
think, draw this important conclusion : 

“Shakti, as manifesting itself in the universe, divides 
itself into two polar aspects—static and dynamic—which 
implies that you cannot have it in a dynamic form without 
at the same time having it in a corresponding static form, 
much like the poles of a magnet. In any given sphere of 
activity of force we must have, according to this cosmic 
principle, a static background—Shakti at rest or ‘coiled’, 
as the Tantras say. 

“Before I proceed, let me point out what I co nceive to 
be the fundamental significance of our Tantric and Pauranic 
li. This figure or Marti is both real and symbolic, as 
indeed every Marti in the so-called Hindu mythology is. 
Now, the Divine Mother Kaliis a symbol of the cosmic trut 
just explained. Sadashiva, on whose breast She dances, 
nude and dark, is the static background of pure Chit, white 
and inert (Shavariipa), because pure Chit is in itself Svapra- 
kasha (self-manifest) and Nishki ya (actionless).. At the 
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same time, apart from and beyond Consciousness there can 
be nothing—no power or Shakti—hence the Divine Mother 
stands on the bosom of the Divine Father. The Mother 
Herself is all activity and Gunamayi (in Her aspect as Pra- 
kriti composed of the Gunas). Her nakedness means that 
though She encompasses all, there is nothing to encom- 
-pass Herself; Her darkness means that She is inscrutable 
Avang-manasagochara (beyond the reach of. thought and 
speech).. Of course, this is no partition of reality into two 
(there lies the imperfection of the Sankhya doctrine of Puru- 
sha and Prakriti, which is otherwise all right), but merely 
polarization in our experience of an indivisible fact which is 
the primordial (Adya) Shakti itself. Thus Chit is also 
Shakti. Shiva is Shakti and Shakti is Shiva, as the Tantras 
say. It 18 Gunashraya (support of Gunas) as well as Guna- 
maya (whose substance is|Gunas) ; Nirguna (attributeless) 
as well as Saguna (with attribute), as said in a well-known 
passage of the Chandi. (e200) is. a: 

“Your suggestive hint’ makes the nature of the Kun- 
dalini Shakti rather clear to me. You are quite right, per- 
haps, in saying that the cosmic Shakti is the Samashti (col- 
lectivity) in relation to. which the Kundalini in the bodies 
is only the Vyashti (individual) ; it is an illustration, a re- 
production on a miniature scale, a microcosmic plan, of 
the whole. The law or principle of the whole—that of 
macrocosmic Shakti—should therefore be found in the 
Kundalini. That law we have seen to be the law of polariza- 
tion into static-dynamic or potential-kinetic aspects. In 
the living body, therefore, there must be such polarization. 
Now, the Kundalini coiled three times and a half at the 
Muladhara is the indispensable and unfailing static back- 
ground of the dynamic Shakti operative in the whole body, 
carry ing on processes and working out changes. The body, 

* That Kundalini is the static Shakti. 
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therefore, may be compared to a magnet with two poles. 
The Mialadhara is the static pole in relation to the rest of 
the body, which is dynamic; the working, the body neces- 
sarily presupposes and finds such a static support, hence 
perhaps" the name Maladhara, the fundamental support. 
In one sense, the static Shakti at the Maladhara is neces 
sarily co-existent with the creating and evolving Shakti of 
the body, because the dynamic aspect or pole can never be 
without its static counterpart. In another sense, it is the 
Shakti left over (you have yourself pointed this out, and the 
italics are yours) after the Prithivi—the last of the Bhitas— 
has been created, a magazine of power to be drawn upon and 
utilized for further activity, if there should arise any need 
for such. Taking the two senses together (yours as well as 
mine), Shakti at the Mualadhara is both co-existent with 
every act of creation or, malifestation and is the residual 
effect of such act—both -eause and effect, in fact—an idea 
which, deeply looked into;shows no real contradiction 
There is, in fact, what the physicist will describe as a cycle 
or circuit in action. Let us take the impregnated ovam— 
the earliest embryological stage of the living body. In it the 
Kundalini Shakti is already presented in its two polar as- 
pects: the ovum, which the mother-element represents, one 
pole (possibly the static), and the spermatazoon, which is the 
father-element, represents the other (possibly the dynamic) 

From their fusion proceed those processes which the biologist 
९8118 differentiation and integration; but in all this process 
of creation the cycle can be fairly easily traced. Shakti flows 
out of the germinal cell (fertilized ovum), seizes upon forei 
matter, and assimilates it, and thereby grows in bulk 

divides and sub-divides itself, and then again co-ordinates 


` Certainly 
° (€ process of fertilization is dealt with in the Matrikabheda 


Tantra. 3 ५ 
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all its divided parts into one organic whole. Now in all this 
we have the cycle. Seizing upon foreign matter is an out- 
wardly directed activity, assimilation is an inwardly 
directed activity or return current ; cell division and multi- 
plication is an outwardly directed operation, co-ordination 
is inwardly directed ; + and so on. The force in the germ-cell 
is overflowing, but also continuously it is flowing back 
into itself, the two operations presupposing and sustaining 
each other, as in every circuit. The given stock of force 
in the germ-cell, which is static so long as the fusion of the 
male and female elements ‘does not take place in the womb, 
is the necessary starting-point of all creative activity ; it 
is the primordial cause, therefore, in relation to the body— 
primordial as well as constantly given unceasing. On 
the other hand, the reaction. of every creative action, the 
return current or flowing back ek of every unfolding overflow, 
constantly renews this starting force, changes it without 
changing its general condition of relative equilibrium (and 
this is quite possible, as in the case of any material system) ; 
the force in the germ-cell may therefore be also regarded 
as a perpetual effect, something left over and set against 
the working forces of the body. Many apparently incon- 
sistent ideas enter into this conception and they have to be 
reconciled. | 

“1. We start with a force in the germ-cell which is 
statical at first (though, like a dicotyledon seed, or even a 
modern atom, it involves within itself both a statical and a 
dynamical pole; otherwise, from pure rest, involving no 
possibility of motion, no motion could ever arise). Let this 
be the Kundalini coiled. 

“9. Then there is creative impulse arising out of it ; 
this is motion out of rest. By this, the Kundalini becomes 
partly static and partly dynamic, or ejects, so to say, a 


4This outflow and inflow is a common Tantrik notion. 
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dynamic pole out of it in order to evolve the body,.but 
remaining a static pole or background itself all along. In 
no part of the process has the Kundalini really uncoiled 
itself altogether, or even curtailed its three coils and a half. 
Without this Maladhara Shakti remaining intact no evolu- 
tion could be possible at all. It is the hinge upon which 
everything else turns. | 

“3. Each creative act again reacts on the Maladhara 
Shakti, so that such reaction, without disturbing the relat- 
ive rest of the coiled Shakti, changes its volume or inten- 
sity, but does not curtail or add to the number of coils. 
For instance, every natural act of respiration reacts on the 
coiled Shakti at the Muladhara, but it does not commonly 
make much difference. But Pranayama powerfully reacts 
on it, so much so that it,»awakes the dormant power and 
sends it piercing through ithe centres. Now, the common 
description that the Kundalini uncoils Herself then and 
goes up the Sushumna, -leaving. the Muladhara, should, I 
think, be admitted with caution. That static background 
never be absolutely dispensed with. As you have 
yourself rightly observed, ‘Shakti can never be depleted, 
but this is how to look at it.’ Precisely, the Kundali, when 
powerfully worked upon by Yoga, sends forth an emanation 
or ejection in the likeness of Her own self (like the ` ethereal] 
double’ of the Theosophists and Spiritualists)’ which 
pierces through the various centres until it becomes blended, 
as you point out, with the Mahakundali of Shiva at the 
highest or seventh centre. Thus, while this ‘ethereal 
double’ or self-ejection of the coiled power at the Miladhara 
ascends the Sushumna, the coiled power itself does not and — 
need not stir from its place. It is like a spark given from 
an over-saturated * electro-magnetic machine; or, rather, — 
it is like the emanations of radium which do not sensibly — 

* Spiritists. „.  Overcharged. — | = ~ ~ 
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detract from the energy contained in it. This last, perhaps, 
is the closest physical parallel of the case that we are trying 
to understand. As a well-known passage in the Upanishad 
has it, ‘The whole (Parna) is subtracted from the whole, 
and yet the whole remains.’ I think our present case comes 
very near to this. The Kundalini at the Mualadhara is the 
whole primordial Shakti in monad or germ or latency: 
that is why it is coiled. The Kundalini that mounts up 
the Nadi is also the whole Shakti in a specially dynamic 
form—an eject likeness of the Eternal Serpent. The result 
of the last fusion (there are successive fusions in the 
various centres also) in the Sahasrara is also the Whole, or 
Purna. This is how I look at it. In this conception the 
permanent static background is not really depleted, much 
less is it dispensed with चर 

“4. When again I say that the volume or intensity 
of the coiled power can, be affected (though not its con- 
figuration and relative equilibrium), I do not mean to 
throw up the principle of conservation of energy in relation 
to the Kundalini, which is the embodiment of all energy. 
It is merely the conversion of static (potential) energy 
into dynamic (kinetic) energy in part, the sum remain- 
ing constant. As we have to deal with infinities here, au 
exact physical rendering of this principle is not to be 
expected. The Yogi therefore simply ‘awakens’, and never 
creates Shakti. By the way, the germ-cell which evolves 
the body does not, according to modern biology, cease 
to be a germ-cell in any stage of the complicated pro- 
cess. The original germ-cell splits up into two: one 
half gradually develops itself into the body of a plant or 
animal—this is the somatic cell; the other half remains 
encased within the body practically unchanged, and is trans- 
mitted in the process of reproduction to the offspring— 
that is, the germ-plasm. Now, this germ-plasm is unbroken 
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through the whole line of propagation. This 18 Weismann’s 
doctrine of ‘continuity of the germ plasm,’ which has been 
widely accepted, though it is but an hypothesis.” 

In a subsequent postscript the Professor wrote : 

“1. Shakti being either static or dynamic, every 
dynamic form necessarily presupposes a static background. 
A purely dynamic activity (which is motion in its physical 
aspect) is impossible without a static support or ground 
(Adhara). Hence the philosophical doctrine of absolute 
motion or change, as taught by old Heraclitus and the 
Buddhists and by modern Bergson, is wrong; it is based 
neither upon correct logic nor upon clear intuition. The 
constitution of an atom reveals the static-dynamic polari- 
zation of Shakti; other and more complex forms of exist- 
ence also do the same. In the living body this necessary 
static background 18 Muladhara, where Shakti is Kundalini 
coiled. All the functional activity of the body, starting 
from the development, of. the, germ-cell, is correlated to, 
and sustained by the Shakti concentrated at, the Maladhara 
Tattva (it is, however, an unending process in a different 
sense, and there perhaps Henri Bergson, whe-claims that 
the creative impulse is ever original and resourceful, 18 
right), also presupposes a cosmic static background (over 
and above Chidakasha—ether of Consciousness), which is 
the Mahakundali Shakti in the Chinmayadeha (body of 
Consciousness) of Parameshvara or Parameshvari (the 
Supreme Lord in male and female aspect). In the earliest 
stage of creation, when the world arises in Divine Conscious- 
ness, it requires, as the principle or pole of Tat (That), the 
correlate principle or pole of Aham (I) ; in the development 
of the former, the latter serves as the static background. In 
our own experiences, too, ‘apperception ’ or consciousness == 


of self is the sustaining background—a string, so to say, 
20 
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which holds together all the loose beads of our elements of 
feeling. The sustaining ground or Adhara, as the seat of 
static force, therefore is found, in one form or other, 1n every 
phase and stage of creative evolution The absolute or 
ultimate form is, of course, Chit-Shakti (Consciousness as 
Power) itself, the unfailing Light of awareness about which 
our Gayatri (Mantra) says : ‘ Which sustains and impels all 
the activities of Buddhi.’ This fact is symbolized by the 
Kali-mirti: not a mere symbol, however 

“9. My remarks about the rising or awakening of the 
Serpent Power at the Maladhara have been, perhaps, almost 
of the nature of a paradox. The coiled power, though 
awakened, uncoiled and rising, never really stirs from its 
place; only a sort of ‘ethereal double’ or ‘eject ' 18 unloosed 
and sent up through the system-of centres. Now, in plain 
language, this ethereal double or eject means the dynamic 
equivalent of the static power, concentrated at the Mila, or 
root. Whenever by Pranayama of Bijamantra, or any other 
suitable means, the Muladhira becomes, like an electro- 
magnetic machine, over-saturated (though the Kundali 
Shakti at the Mala is infinite and exhaustless, yet the 
capacity of a given finite organism to contain it in a static 
form is limited, and therefore there may be over-saturation), 
a dynamic or operative equivalent of the static power 18 ` 
set up, possibly by a law similar to Nature’s law of 
induction, by which the static power itself is not depleted 
or rendered other than static. It is not that static energy 
at the Mila wholly passes over into a dynamic form—the 
coiled Kundalini leaving the Mila, thus making it a void; 
that cannot be, and, were it so, all dynamic operation in 
the body would cease directly for want of a background. 
The coiled power remains coiled or static, and yet something 
apparently passes out of the Mala—viz., the dynamic equi- 
valent. This paradox can perhaps be explained in two ways: 
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“(qa) One explanation was suggested in my main 
letter. The potential Kundali Shakti becomes partly con- 
verted into kinetic Shakti, and yet, since Shakti, even as 
given in the Mila-centre, is an infinitude, it is not depleted: 
the potential store always remains unexhausted. I referred 
to a passage in the Upanishad about Parna. In this case, 
the dynamic equivalent is a partial conversion of one mode of 
energy into another. In Laya-yoga (here described) it is 
ordinarily so. When, however, the infinite potential be- 
comes an infinite kinetic—when, that is to say, the coiled 
power of the Mila becomes absolutely uncoiled—we have 
necessarily the dissolution of the three bodies (Sthila, 
Linga, and Karana—gross, subtle, causal), and consequently 
Videhamukti (bodiless liberation), because the static back- 
ground in relation to a particular form of existence has now 
wholly given way, according to-our hypothesis. But Maha- 
kundali remains; hence individual Mukti (liberation) need 
not mean dissolution of. Samsara (transmigrating worlds) 
itself. Commonly, however, as the Tantra says, * Pitva 
pitva punah pitva,’ etc.’ | 

५) The other explanation is suggested by the law 
of induction. Take an electro-magnetic machine ; 2 if 9 
suitable substance be placed near it, it will induce in it an 
equivalent and opposite kind of electro-magnetism ` without 
losing its own stock of energy. In conduction, energy flows 
over into another thing, so that the source loses and the other 
thing gains what it has lost, and its gain is similar in kind to 
the loss. Not so induction. There the source does not lose, 
and the induced energy is equivalent and opposite in kind to 
the inducing energy. Thus a positive charge will induce an 





‘* Having drunk, having drunk, having again drunk,” a passage in 
the Kularnava Tantra signifying not actual drinking (as some suppose), 
but repeated raising of Kundalint. — | 


2 We may say “ Take a magnet” and “ magnetism". 
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equivalent negative charge ina neighbouring object. Now, 
shall we suppose that the Muladhara, when it becomes over- 
saturated, induces in the neighbouring centre (say, Svadhis- 
thana) a dynamic (not static) equivalent?* Is this what 
the rise of the Serpent Power really means? The explana- 
tion, I am tempted to think, is not perhaps altogether 
fantastic.’ 

In reply to this highly interesting and illustrative 
account of my friend, I wrote suggesting some difficulties 
in the way of the acceptance of his statement that Kundalini 
Shakti did not, in fact, Herself uncoil and ascend, but pro- 
jected upwards an emanation in the likeness of Her own self. 
The difficulty I felt was this: In the first place, the Yoga 
books, to which full credence must be given in this matter, 
unequivocally affirm that Ktindalini Herself does, in fact 
ascend. This is borne out -by some inquiries made of a 
Tantrik Pandit very familiar with his Shastra” after the 
receipt of the letter quoted) “As the body of the Yogi still 
lives, though in an inert corpse-like condition, when con- 
sciousness of it is lost, I asked him how the body was sus- 
tained when Kundalini left Her central abode. His answer 
was that it was maintained by the nectar which flows from 
the union of Shiva and Shaktiin the Sahasrara. This nectar 
is an ejection of power generated by their union. If Kunda- 
lini does not ascend, but a mere emanative spark of Her, 
how (he further asked) is it that the body becomes cold and 
corpse-like? Would this follow if the power still remained 
at its centre, and merely sent forth a dynamic equivalent of 





* Here is the seat of the first moving, or Pashyanti Shabda 


> Though not practising himself, his brother, from whom he had 
learnt, was an adept in the Yoga. His statements I have always found 
of peculiar value. It must, however, be remembered that, however 
learned or practised a Pandit or Yogi may be, it is possible for him to be 
ignorant of the scientific implications of his doctrine and practice. 
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itself? There were further difficulties in the theory put 
forward by my friend, though it may be that there are also 
difficulties in the acceptance of the statement that the 
Miladhara is entirely depleted of the great power. I 
suggested that Kundali was the static centre of the whole 
body as a complete conscious organism, and that each of 
the parts of the body and their constituent cells must have 
their own static centres, which would uphold such parts 
and cells; and that the life of the body, as a collection of 
material particles (from which the general organic consci- 
ousness as a whole was withdrawn), was sustained by the 
nectar which flowed from Kundalini Shakti when in union 
with Shiva in the Sahasrara. In reply, Professor P. Mukh- 
yopadhyaya dealt with the matter as follows 

“ According to my presentation of the case, something 
—viz., a dynamic equivalent) or ‘operative double ’—is 
certainly sent forth from the Mualadhara, but this basic 
centre or seat is not depleted or tendered void of static energy 
in consequence of that operation. The Mala (root), as the 
seat of static or coiled power, can never be dispensed with. 
It is the sine qua non of all functions of the triple body 
(gross, subtle, causal). It is, so to say, the buffer or base 
against which any activity of the Jiva (embodied conscious- 
ness) must react or recoil, like a naval or any other kind 
of heavy gun against its base or emplacement. Thus while 
the dynamic or uncoiled Shakti ascends the axis, the static 
or coiled Shakti retains its place at the Mila, and remains 
as the very possibility of the dynamic upheaval. The 
ascending power is simply the dynamic counterpart of the 
static ground. To say that Kundalini leaves its place and 
ascends is only to say that it ceases to be Kundalini and 
becomes dynamic. The ascending power is therefore un- 
coiled or non-Kundalini power ; it is the dynamic expression ~ 
of the Kundalini power. So far all can agree. But the 
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question is: Is the Mala depleted or deprived of all power 
(especially coiled power) when that dynamical expression 
leaves it and ascends the axis? Is the dynamic expression 
wholly at the expense of the static ground ? Should the 
latter cease in order that the former may commence ? 

` Here, I think, I must answer in the negative. It 18 
@ case of Power leaving as well as remaining—leayving as 
dynamic and remaining as static; it is the case of the 
Kundali being uncoiled in one aspect or pole and remaining 
still coiled in another aspect or pole. A paradox, perhaps, 
but, like most paradoxes, it is likely to be true. 

“Ts scriptural authority, which, by-the-by, I hold in 
utmost reverence, really challenged by this interpretation ? 
The nature of the dynamic equivalent and its relation to 
the static background have! been indicated in the previous 


| 
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two communications, and T-need not dilate on them. 7 
have claimed throughout that the Muladhara, as the seat 
of static (४.८. coiled) power,-ean never be rendered a vacuum 
in relation to such power except in the circumstances of 
Videhamukti (bodiless liberation), when the triple body 
(gross, subtle, causal) must dissolve. I think, also, that 
the point of view which you have taken can be reconciled 
with this interpretation of the matter. The Kundalini 
Shakti is the static aspect of the life of the whole organized 
body, as you say rightly. The relation between the lives of 
the individual cells and that of the whole organism is not 
clearly understood in science. Is the common life a merely 
mechanical resultant of the lives of the individual cells, or 
are the lives of the individual cells only detailed mani- 
festations of the common life? In other words, is the 
common life cause and the cell-lives effects or vice-versa ? 
Science is not yet settled on this point. As a sub- 
scriber to the Shaktiva (doctrine of Shakti) I am 
Inclined, however, to give primacy to the common life ; 


" क 
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in the germ-cell itself the common life is given i 
substance, and the whole development of the Jivadeha (Jiva 
body) is only the detailed carrying out in particulars of what 
has been already given in substance, according to the princi- 
ple of Adrishta (Karma). Nevertheless, I am quite willing to 
concede to the individual cells lives of semi-independence. 
‘Semi,’ because they require to be sustained to a consider- 
able degree by the life of the whole. Benefit or injury to the 
life of the whole reacts on the condition of the cells; the 
death of the whole life is followed by the death of the cells, 
and so on. 

“Now, in every cell there is, of course, static-dynamic 
polarity ; in the whole organism, also, there is such polarity 
r correlation. In the whole organism the static pole or 
correlate is the coiled power at the Muladhara, and the 
dynamic correlate is the opetative power (the five Pranas— 
viz., Prana, Apana, Samara; Udana, and Vyana), which 
actually carries on the--various functions of the body 
Ordinarily, therefore, this dynamic power is distributed over 
the whole body, vitalizing not merely the larger tissues, but 
the microscopic cells. Now, the devitalization (as you say) 
of the body in Kundalini Yoga or Shatchakrabheda is due, I 
venture to think, not to the depletion or privation of the 
static power at the Maladhara, but to the concentration or 
convergence of the dynamic power ordinavily diffused over 
‘the whole body, so that the dynamic equivalent which is 
set up against the static background or Kundalini Shakti is 
only the diffused fivefold Prana gathered home—withdrawn 
from the other tissues of the body—and concentrated in a 
line along the axis. Thus ordinarily the dynamic equivalent 
is the Prana diffused over all the tissues; in Yoga it is con- 
verged along the axis, the static equivalent or Kundalini 
Shakti enduring in both cases. Thus also the polarity or = 
correlation is maintained ; in the former case between Shakti 
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at Mualadhara and the diffused Prana; in the latter case 
between Shakti at Mala and the converged Prana along the 
axis. This will perhaps adequately explain coldness, in- 
creased inertia, insensibility, etc., of the rest of the body in 
Kundalini Yoga of which you write. Commonly in Yoga 
this withdrawal and convergence of Prana is incomplete; the 
residual Prana, together with the lives of the cells, keeps the 
body alive, though imert or corpse-like. In the case of com- 
plete withdrawal and focussing, the cells will die and the 
body disintegrate. 

“On the other hand if the coiled power were simply 
and wholly uncoiled (i.c., dynamised) in Kundalini Yoga, 
then there should be an excess rather than a defect of 
vitality all over the body; nothing would be subtracted 
from the already available dynamic energy of the body, but 
something would be addedrto it on account of the static 
power at the Mala being rendered kinetic, and going up the 
axis and influencing neighbouring tissues. 

“Hence I should venture to conclude that the static 
power at the base of the axis, without itself being depleted 
or rendered other than static, induces or produces a 
dynamic equivalent which is the diffused Prana of the body 
gathered and converged along the axis. The states in the 
process may thus be summarily indicated: 

“1. To begin with, there is coiled power at the base 
of the axis and its necessary correlate, the dynamic Prana 
diffused all over the body in the five forms 








“2. In Kundalini Yoga some part of the already avail- ` 
able dynamic Prana is made {0 act at the base of the axis 


in a suitable manner, by which means the base—or pai 
ticularly the four-petalled Padma (lotus) which represents 
this centre—becomes over-saturated, and reacts on the 
whole diffused dynamic power (or Prana) of the body by 
withdrawing it from the tissues and converging it along 
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the line of the axis. In this way the diffused dynamic 
equivalent becomes the converged dynamic equivalent along 
the axis. This is what the rising of the serpent perhaps 
means. 

“(a) In thus reacting, the coiled power has not lost its 
general equilibrium or static condition. 

““(b) The modus operandi of this reaction is difficult to 
indicate, but it is probably (as suggested in my previous 
mmunications) either (i) a partial conversion of the in- 
finite coiled power into the sort of influence that can thus 
gather the diffused Prana, and converge it in its own 
resultant line along the axis, or (ii) an inductive action, 
analogous to electro-magnetic action, by which the Pranas 
are collected and converged. In this latter case there is no 
need for conversion of the static energy. We shall have 
perhaps to choose between,-or rather co-ordinate, these two 
explanations in understanding the modus operandi. In 
mathematical language;the diffused Prana is a scalar 
quantity (having magnitude, but no direction), while the 
converged Prana is a vector quantity (having both magni- 
tude and definite direction). 

“Suppose, lastly, we are witnessing with a Divya- 
chakshu (inner eye) the progress of Kundalini Yoga. There 
something like condensed lightning (Tadit) is rising from 
the Muladhara, and gathering momentum in going up from 
Chakra to Chakra, till the consummation is reached at the 
Paramashivasthana (abode of the Supreme Shiva). But look 
back, and behold the Kulakundalini is also there at the Mula 
coiled three times and a half round the Svayambhu Linga- 
She has left and yet remained or stayed, and is again coming 
back to Herself. Is not this vision supported by scriptural 
authority and the experience of the Yogi?” 

Putting aside detail, the main principle appears to 06 
that, when “wakened,” Kundalini Shakti either Herself 
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(or as my friend suggests in Her eject) ceases to be a static 
power which sustains the world-consciousness, the content 
of which is held only so long as She “sleeps,” and, when 
once set in movement, is drawn to that other static centre 
in the thousand-petalled lotus (Sahasrara), which is Herself 
in union with the Shiva-consciousness or the consciousness 
of ecstasy beyond the world of forms. When Kundalini 
` sleeps’ man is awake to this world. When She ^^ awakes ” 
he sleeps —that is, loses all consciousness of the world and 
enters his causal body. In Yoga he passes beyond to 
formless Consciousness. 0 ॐ | 

I have only to add, without further discussion of the 
point, that practitioners of this Yoga claim that it is higher 
than any other;* and that the Samadhi (ecstasy) attained 
thereby is more perfect. THe -reason which they allege is 


th is == 1 n Dhyanayoga ecstasy -takes place through detach = 


ment from the world and mental concentration, leading to 
vacuity of mental operation: (Vritti), or the uprising of pure 
Consciousness unhindered by the limitations of the mind? 
The degree to which this unveiling of consciousness is effect- 
ed depends upon the meditative powers (Jnanashakti) of the 
Sadhaka and the extent of his detachment from the world. 
On the other hand Kundalini, who is all Shaktis, and who is 
therefore Jnanashakti itself, produces, when awakened by 
the Yogi, full Jnana for him. Secondly, in the Sa 01 
of Dhyana Yoga there is no rousing and union of Kundalini 
Shakti, with the accompanying bliss and acquisition of special 
powers (Siddhi). Further, in Kundalini Yoga there is not 


' I do not say either that this is admitted or that if is a fact. Only 
he who has had all Yoga experiences can say. I merely here state the 
facts. 

ˆ What, I believe, the Christian Scientist calls the “ mortal mind ”. 
In Indian doctrine mind is a temporal and limited manifestation of the 
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terms are better than one. 
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merely a Samadhi through meditation, but through the cent- 
ral power of the Jiva, a power which carries with it the forces 
of both body and mind. The union in that sense is claimed 
to be more complete than that enacted through mental 
methods only. Though in both cases bodily consciousness 
is lost, in Kundalini Yoga not only the mind, but the body 
in so far as it is represented by its central power (or, may 
be, its eject), is actually united with Shiva. This union 
produces an enjoyment (Bhukti) which the Dhyanayogi does 
not possess. Whilst both the Divya Yogi and the Vira 
Sidhaka have enjoyment (Bhukti), that of the former 18 
infinitely more intense, being an experience of Bliss itself. 
The enjoyment of the Vira 8811818. is but a reflection of it 
on the physical plane, a welling up of the true bliss through 
the deadening coverings aiid ,trammels of matter. Again 
whilst it is said that both have liberation (Mukti), this 
word is used in Vira Sadhana in a figurative sense only, 
indicating a bliss whichis "the nearest approach on the 
physical plane to that of Mukti, and a Bhava or feeling of 
momentary union of Shiva and Shakti which ripens in the 
higher Yoga Sadhana into the literal Liberation of the 
Yogi. He, in its fullest and literal sense, has both Enjoy- 
ment (Bhukti) and Liberation (Mukti). Hence its claim | 
to be the Emperor of all Yogas 

However this may be, I leave at this point the subject, 
with the hope that others will continue the inquiry I have 
here initiated. It, and other matters in the Tantra Shastra, 
seem to me (whatever be their inherent value) worthy of an 
investigation which they have not yet received. 





A. fis 


DESCRIPTION OF THE SIX CENTRES 


(SHATCHAKRA NIRUPANA) 
PRELIMINARY VERSE 


Now I speak of the first sprouting shoot (of the Yoga 
plant) of complete realization of the Brahman, which 
is to be achieved, according to the Tantras, by means of 
the six Chakras and so forth in their proper order. 


COMMENTARY 


“ He alone who has become acquainted with the wealth ` 
of the six Lotuses’ by Maha-yoga is able to explain the inner 
principles* thereof. Not even the most excellent among the 
wise, nor the oldest (in experience), is able, without the mercy 
of the Guru,‘ to explain the inner principles relating to the 
six Lotuses, replete as they are with the greatness of Sha, Sa 
and Ha,” * 

2 Now, the very merciful Pirnananda Svami, wishful to 
rescue the world sunk in the mire of misery, takes that task 


* Parichita-shadambhoja-vibhava 
| That is, the Shat-chakra; six centres, which are: Mualadhara, 
Svidhishthana, Manipaira, Anahata, Vishuddha, and Ajna. 

* Antas-tattva—i.e., relating to the shat-chakra. 

* Kripa-natha, Lord of Mercy, i.e., the Guru 


° Sha, Sa, Ha. Sha=Final Liberation. Sa=Knowledge. Ha= 
Supreme Spirit ; also Brahma, Vishnu, and Shiva, respectively. : 
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upon himself. He does so to guide Sadhakas;' to impart Tattva- 
jnana,’ which leads to liberation; and also with the desire of 
speaking of the union of Kundalini‘ with the six Chakras.‘ 

“ Now” (Atha).—The force of this particle is to show the 
connection of the book with the Author’s work entitled Shri- 
tattva-chintamami, the first five chapters of which deal with the 
rites and practices preliminary to Shat-chakraniripana.’ In 
this book he speaks of the first shoot of the realization of the 
Brahman. 


Paramananda (Supreme Bliss) means ` Brahman, who, 
says Shruti, is “Eternal (Nityam) and Knowledge (Vijnanam) 
and Bliss (Anandam)’. 


“ Following the Tantras”’ (Tantranusarena)—i.e., follow- 
ing the authority of the Tantras. 

“ First sprouting shoot” (Prathamankura)—i.e., the first 
steps which lead to realizdtion of the Brahman. The first 
cause of such realization -is-achieved by knowledge of the six 
Chakras, the Niadis,’ and 80. forth, which is the Tantrika Yoga 
Sadhana क 


~ £. 7 ॥ = hi I पपु * क 
omplete realization ” (Nirvaha).—The Sanskrit word 


means “accomplishment”; here, it is the accomplishment of 


the immediate experimental realization of the Brahman: 


= * Those who 
for Yoga. 


* Tattva-jnana= Brahma-knowledge or Brahman=knowl edg 
2 Th - baa कु ॑ man = ledge. 
‘he Devi as Shabda Brahman ` (Shabda-brah apa Kundalini 

, 2, post) in the world of the body (Pindanda) व, 
(microcosm) त Verse 10 describes Her ag She who maintains all beings 
in the world by inhalation and exhalation. Unmanifested “sound” 
assumes the form of Kundali in the animal body (vv. 10, 1 1). eee 

* Maladhara, etc. 3 <= 


° Shat -chakra-niripana, N iripana = 
into, and of the six Chakras. This fo 
nand's Shri-tattva-chintamani. _ = 

"In which is to be found a detailed description © 

ow hades ban ‘iption of the process here 
d escribed, no as Shat-chakra-bheda, or piercing peed eae Chakras. 

‘The “nerves,” or channels of energy (see ए, 2). Nadi js derive 
from the root nad, ˆ" motion,” and means इन (Vivara). Bes 

` Brahma-sakshatkara-ripa-nishpattih, Sa ee 


practise Sadhana, or spiritual discipline : here aspirants 


investigation, = ascertainment 
8 the sixth chapter of Parna- 


4 PT | i ie 
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“ Achieved by means of the 522 Chakras, and other things” 
(Shat-chakradi-kramodgata)—1.e., attained by* meditating on the 
six chakras, viz.: Miladhara, Svadhishthana, Manipira, Anahata, 
Vishuddha, and Ajna and other things,’ viz.: on the Nadis,’ the 
Lingas,’ the five Elements,’ Shiva, Shakti, etc., connected with 
the six Chakras, in their order. 

The order (Krama) is, first, meditation on them, next 
awakening of Kundalini, and Her passage to the Brahma lotus 
and then Her return therefrom ; the union of Shiva and Shakti, 
etc., and so forth. = 

^“ Order” (Krama) by which it is attained, and this is the 
same as Yoga practice. 

The Author in substance says: “I speak of the first step 
(Ankura) of the practice which is the First Cause of the im- 

mediate or experimental realization’ of the Brahman, brought 
about by a knowledge of the six-Chakras, as is laid down in the 


Tantras | ~| 


' "` Attained ए." This is Udgata, which literally means sprung 
out of ` or sprouted out of ” 


* According to Shankara, by “ other things” are meant the Sahas- 
rara, etc. This Shankara here and hereafter referred to is a commen- 
tator on this work, and not the philosopher Shankaracharya 


° See note 2, p. 5 

+ [7 three of the Chakras—viz., Svayambhu, Vana, and Itara 

° Vyoma-panchaka | उ = 
^ rahma-saikshat -kara, = F र =-= ~= a 
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VERSE 1 


In the space outside the Meru,’ placed on the left and the 
right, are the two 8111188," Shashi* and 11111118.“ The Nadi 
Sushumna, whose substance is the threefold Gunas,’ is in 
the middle. She is the form of Moon, Sun. and Fire 
Her body, a string of blooming Dhistira’ flowers, extends 
from the middle of the Kanda’ to the Head. and the Vajra 
inside Her extends, shining, from the Medhra® to the 
Head. 
COMMENTARY 


Now, Yoga like that which is about to be spoken of cannot 
be achieved without a ‘knowledgé’ of the six Chakras and the 
Nadis ; the Author therefore describes the relative Nadis in this 
and the following two verses 


0 “In the space outside (Vahya-pradeshe) the two Nadis, 
Shasht and Mihira (Shashi mihira-shire=the two Nadis or 
Shiras, Shashi and Mihira) Shashi=Chandra (Moon): Mihira= 
Sirya (Sun). These two Nadis, which are in the nature of the 
Moon and Sun,” are the Nadis, Ida and Pingala 

The spinal column 

१.९., Naidis 

Moon—that is, the feminine. or Shakti-r N 
* Sun, or the masculine Nadi Pingala on he aoe atest bah 


Meaning either (v. post) the G Ra 
or as `" strings,” the Nadi Sushum a with nee Rajas and the et 
the Nadi Chitrini within the latter 


` That is, as Chitrini, Vajrini and Sushumna 

ˆ Dhatura fastuos | 

` The root of all the Nad Kanda=Bulb 

a is (v. post). Kanda=Bulb. 
enis 

 Chandrasvaripini and Siryarapa, 





na with the Nadi Vajra inside it and 


a il ei सा क pa i 
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“ Meru.”’—This is the Meru-danda, the backbone or spinal 
column, extending from the Mila (root) or Miladhara to the 
neck. This will be explained later 

“ Placed on the left and the right” (Savya-dakshe nishanne) 

` These two Nddis.”—* The Ida is placed on the left, and 
the Pingala on the right of the Meru” says the Bhita-shuddhi 
Tantra. The Sammohana Tantra’ speaks of their likeness to 
the Sun and Moon as follows: 

‘The Ida Nadi on the left is pale, and is in the nature of 
the Moon” (Chandrasvaripini). She is the Shakti-rapa Devi, 
and the very embodiment of nectar (Amrita-vigraha). On the 
right is the masculine Pingala in the nature of the Sun. - 816, 
the great Devi, is Rudratmika,' and is lustrous red like the 
filaments of the pomegranate flower.” 

These two Nadis go upward singly from the Mila (é:e., Mala- 
dhara), and, having reached; the Ajni Chakra, proceed to the 
nostrils 

The Yamala says: “ On 105 |(४.९., the Meru’s) left and right 

Idi and Pingala. These'twogo straight up, alternating 
from left to right and right to left, and, having thus gone round 
all the Lotuses, these auspicious ones proceed to the nostrils.” 
The above passage shows the twofold and differing positions 
of the two Nadis. They go upward alternating from left to 
right and right to left, and going round the Lotuses (Padma) 
they form a plait and go to the nostrils. 

Elsewhere they are described as being placed like bows: 
“ Know that the two Nadis Idi and Pingala are shaped like 
bows. 


` Ch. iv, 5-6. The seventh verse, which is not quoted by the Com- 
mentator, runs Inside the Meru, she who extends from the Mila to 
the place of Brahman is the fiery Sushumma, the very self of all 
knowledge 


Cf. Rudrayamala, Ch. XXVII, v. 51. 
3 Sh akti ~ ripa— the Devi as Shakti or + female - 


९ Rudratmiki—that is, of the nature of Rudra or ४ male ”.- ट ‡ ट १ wes 
21 ; | ‘ | 
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Also': “She who is connected with the left scrotum is 
united with the Sushummna, and, passing near by the right 
shoulder-joint, remains bent like a bow by the heart, and having 
reached the left shoulder-joint passes on to the nose. Similarly, 
She that comes from the right scrotum passes on to the left 
nostril.” 

These two Nadis which come from the left and right scrotum, 
when they reach the space between the eyebrows, make with 
the Sushumna a plaited knot of three (Triveni) and proceed to 
the nostrils. । 

They are also thus described: “In the Idi is the Devi 
Yamuna, and in Pingala 18 Sarasvati, and in Sushumna dwells 
Ganga.” They form a threefold plait * united at the root of the 
Dhvaja,‘ they separate at the eyebrows, and hence it is called 
Triveni-yoga, and bathing there ° yields abundant fruit.” 

“ Whose substance is the-threefold Gunas ” (Tritaya-guna- 
mayi).—The compound word here used is capable of different 
interpretations. Reading @uma to mean “a string,” it would 
mean “made up of three ‘strings”’—viz., Sushumna, Vajra and 
Chitrini “ | Phese three form one, but considered separately they 
are distinct. If Guna be read to mean “ quality,” then it would 
mean “possessed of the qualities Sattva, Rajas and Tamas ”’. 
Now, the substance of Chitrini is Sattva, ( Sattvagunamayi), of 
Vajra, Rajas, and of Sushumma, Tamas. 11111 





` Passage is from Prapanchasara (Vol. III, Tant rik | Wik ts}, ॥ Oh 4 L 
vy. 81, 82. There is a variant reading nadika for nasika, (4) i 

*Sammobana Tantra, Ch. II, 18, thus: “In the Idi i the Devt 
Jahnavi, and Yamuna is in Pingala, and Sarasvati is in 5 ushu hi ०१ 4 Aa 
all names of Indian sacred rivers. य oc ait 

* This is also interpreted to mean that the three Nadi join at 
th 3 sie he an ne three Nadis conjoin a 
the three Granthis—Brahma-granthi, Vishnu-granthi and ण्व 

* The penis. | = 

* By “bathing there,” ete., in the “ rivers” 


nd: is अ fall kno is meant, when the 
mind is suffused. with a full knowlefge of this Ch akra, great benefit i 
thereby attained. 8 1 lakra, great nefit is 


° Sushumna is the 0 sheath, and Chitrini | inn । vo Seite 
and within Chitrini is Brahmanadi, the ohana along क Too. 
dali goes. : - गर. 4 


> 


। 
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“Ts in the middle” (Madhye)—.e., in the middle or inside 
the Meru. 

< She who is inside the Meru from the Mila to the region 
of the Brahmarandhra,” * etc. 

Tripura-séra-samuchchaya says: “ She who is within the 
hollow of the Danda, extending from the head to the Adhara ” 
(i.e., Miladhara), and so forth. 

Some persons. rely on the following passage of the Tantra- 
chidamani, and urge that it shows that the Sushumna is outside 
the Meru: “O Shiva, on the left of Meru is placed the Nadi Ida, 
the Moon-nectar, and on its right the Sun-like Pingala. Outside 
it (Tad-vahye)* and between these two (Tayor madhye) is the 
fiery Sushumna.” 

But this is merely the opinion of these persons. Our 
Author speaks (in the following verse) of the Lotuses inside the 
Meru; and as the Sushumma,supports these she must needs be 
within the Meru. ope | | 

Form of Moon, Sun, and Fore” (Chandra-siryagni-rapa).— 
Chitrini is pale, and is the form of the Moon, Vajrini* is Sunlike, 
and hence has the lustre of the filaments of the pomegranate 
flower; Sushummna is fiery, and hence red. The Bhitashuddhi 
Tantra, in describing the Shushumna, supports these three 
descriptions. Sushum7a 18 the outermost and Chitrini the 





, innermost. | 
“Inside it, at a height of two fingers’ breadth, is Vajra, and 
so is Chitrini; hence it is that Sush is Triguna; she is 
tremulous like a passionate woman ; she is the receptacle of the 
three Gunas, Sattva, and others, and the very form of Moon, 
Sun and Fire.” 


LE 





1Sammohana Tantra, Il, 7 ; also occurs in Ch, रदषा, v. 52, of 
> If Tad-vahye be interpreted to mean outside these two, then this 
apparent contradiction is removed. Tadviabye is formed either by 
asya vahye or Tayor vabye ; if the latter, then the meaning would be . 
equal to Tasya vabye. : ¦ - Seg es | 
* Vajrini=vajra. | «it samt a 


324 THE SIX CENTRES AND THE SERPENT POWER 


> From the.. middle of the Kanda to the Head” (Kanda- 
madhyach chhirahstha)—Kanda is the root of all the Nadis. It 
is spoken of as follows: “Two fingers above the anus and two 
fingers below the Medhra’ is the Kanda-mila, in shape like a 
bird's egg, and four fingers’ breadth in extent. The Nadis, 
72,000 in number, emanate from it.” The Nadis come out of 
this Kanda. 

Shirahstha (placed in the head) : By this is to be under- 
stood that she ends in the middle of the Lotus of twelve petals 
which is near the pericarp of the Sahasrara, hanging downwards 
in the head. See the opening verse of Paduka-panchaka : “I 
adore the twelve-petalled Lotus that is the crown of the Nadi 
along the channel (Randhra)* within which the Kundali 
passes,” ¦ 

As the Chitrini ends here, her Container, Sushumna, also 
ends here. If it be taken to mean that she exists above the 


Sahasrara, then there will be & contradiction to the description 


in the fortieth verse, where the Sahasrara is spoken of as 
“shining in vacant space”: (Shiinyadeshe prakisham). If 
Sushumna passes over it there can be no vacant space. 

There are some who contend that all the three Nadis—Ida, 
Pingala, and Sushumni—are inside the Meru, and quote the 
following as their authority from the Nigama-tattva-sara : ^ The 
three Nadis are said to be inside the Meru, in the middle of the 
back.” But this cannot be; all the Tantras say that the Ida 
and Pingala are outside the Meru, and on the authority of these 
our Author speaks of their being outside the Meru. Further, if 
they were inside the Meru they could not be bow-shaped and 
touch the hip and shoulder joints. The Nigama-tattva-sara by 
the “three Nadis ” apparently means Sus humana, Vajra and 
Chitrini, and not Ida, Pingala aud Sushumaa, >": 

The position of the Suskumna from the Maladhara to the 
head is thus described: “ Sushumna goes forward, clinging like 





1 Medhra=penis. 
* This channel or passage within Chitrini is Brahman द्य, ~> 
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ॐ Chavya-creeper 1 to the Meru, and reaching the end of the neck, 
O Beauteous One, she emerges and deflects, and, supporting 
herself on the stalk of the Shankhini,’ goes towards the region 
of Brahman (Brahma-sadana).” 

Also cf.: “The other two are placed like bows. Sushumna 
is the embodiment of. Pramava ; emerging from the backbone, 
she goes to the forehead. Passing between the eyebrows and 
united with Kundali,t she with her mouth* approaches the 
Brahma-randhra.” | 

By this it becomes apparent that the backbone extends 
to the end of the back of the neck. 

“Supporting herself on the stalk of Shankini ” (Shankhini- 
nalam alambya). Shankhini is thus described : 

Ishvara said: “ Sarasvati and Kuhu are on either side of 
Sushumna; Gandhari and Hastijihva again are on the right 
and left of Ida.” ie | 

And again: “ Between \G an dhari and Sarasvati is Shan- 
प्राण, The Nadi named Shankhini goes to the left ear.” | 

And also again: “ Shankhini, emerging from the hollow 
of the throat, goes obliquely to the forehead, and then, O 
Ambika,’ united with and twisted round Chitrini, she thereafter 
passes to the head.” 

Hence she (Shankhini) starts from Kanda-mila, proceeds 
between Sarasvati and Gandhari and reaches the throat, and 
then one of her branches proceeds obliquely to the left ear and 
the other goes to the top of the head. 

“Vajra inside Her” (Madhyame’syah)— 





é., inside Sushummna. 








च Tetranthera Apetala (Colebrook's Amarakosha). 

° Nadi of that name: v. post. 

* Pranavakriti—the mantra Om. This means that Pranava mani 
fests as the Suskumma. 

* Devi Kundalini ; v. ante. 

* Her mouth has neared thegBrahmarandhra. The locative here 1s 
Samipye saptami—that is, locative in sense of proximity Sushumn& 
does not actually reach Brahmarandhra, but goes near it, en 
the twelve-petalled lotus. Cf. v. I, Pad ukapanchaka. ~ 

5 ^ कलः. a title of the Devi... 11 1 hy 
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There are some who contend that the Meru-danda extends 
from the feet to the Brahmarandhra, and quote in support the 
following passage from Nigama-tattva-sara: “The bony staff 
which goes from the feet* to the Brahmarandhra is called the 
Meru-danda of the fourteen Lokas 
._ But the backbone is the spinal bone (Meru-danda). It 
extends from the Mila-kanda to the end of the back of the neck. 
This is self-evident, and no authority can alter things which are 
patent. Moreover, it is impossible for one piece of bone to go 
to the end of the feet, for then the legs could not be bent or 
stretched. The Meru therefore does not go below the Mila 
(Muladhara). The meaning of the passage from the Nigama- 
tattva-sara becomes clear if we read Pada to mean “leg,” and 
not “foot”. ““ Beginning of the pada’ (Padadi) would then 
ean “where the legs begin”. The sense would then be 
that the bone which controls the whole body from the feet 
right up to the head is theMeru-danda, which is like a stick 
and begins from the penis*two fingers’ breadth above the Mila- 
kanda. The Bhitashuddhi Tantra says: ‘Within it and two 
fingers’ breadth above it are Vajra and Chitrini.” . 7 
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VERSE 2 


IxswwE her! is Chitrini, who is lustrous with the lustre of 
the Pranava? and attainable in Yoga by Yogis. She 
(Chitrini) is subtle as a spider's thread, and pierces all the 
Lotuses which are placed within the backbone, and is pure 
intelligence.* She (Chitrini) is beautiful by reason of these 
(Lotuses) which are strung on her. Inside her (Chitrizi) 
is the Brahma-nadi,’ which extends from the orifice of the 
mouth of Hara’ to the place beyond, where Adideva ° is. 


CoMMENTARY 


^“ Inside Her” (Tanmadhye)—i.e., inside Vajra. 

“ Lustrous with the,lustre,.of the Pranava’’ (Pranava- 
vilasita).—She absorbs the lunifiious character of the Pramava 
in Ajnachakra when she passes through it. Cj. ४. 37, post. 

“Tike a spider's thread” (Lita- tantiipameya).—She 18 
fine like the spider’s thread. ` | fo 
“She pierces all the Lotuses,’ etc. (Sakala-sarasijan 
merumadhyantara-sthan bhittva dedipyate) —She pierces the 
pericarp of the six Lotuses, and shines like a thread strung 
with gems. 

There is a passage quoted as from the fourth Kanda of the 
Kalpa-Sttra, and explained to mean: “ In the hollow channel 

* That is, inside Vajra, which is, again, within Sushumna. 

* Shuddhabodhasvaripa. From her is derived Jnana by those who 
are pure (Shankara). | “= । 

‘The Brahmanadi is not a Nadi separate from Chitrint, but the 
channel in the latter. ae । PAS नप eaies 

° Shiva; here the Svayambhu-linga. Lary CE a Me ne 

‘he Parama Bindu: =, ib. The Brahmanadi reaches the proxi 





Ly + ॥ 
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mity of, but not the Adi-deva Himself. 2 
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within Chitrini are six Lotuses, and on the petals of these the 
Mahadevi Bhujangi move about (viharanti) 

But this text, as it has given a plural verb to Bhujangi 
in the singular, seems to be incorrect. But if it be said that 
it is the word of Shiva, and that the plural is used as singular, 
it would then have to be understood that the locative in the 
phrase “in the channel within Chitrini” is used as an instru- 
mental, and the correct meaning of the passage would in that 
case be “that Bhujangi goes along the channel within Chitrini. 
And as She passes in her upward movement She pierces the 
Chakras, and moves about on the petals of the Chakras.” Or it 
ay also mean “that Bhujangi goes along the hollow of the 
Chitrini, and moves about on the petals of the six Lotuses 
within Sushumna, and at length goes to Sahasrara 

From the above authority it is not to be concluded that 
the six Lotuses are in the holl6w_of Chitrini 

“Inside Her” (Tan-madhye):—Within Chitrini is Brahma- 
nadi. The word Nadi here means a channel (Vivara). It is 
derived from the root Nad, motion. The word Brahmanadi 
means the channel by which Kundalini goes from the Mala- 
dhara to the place of Parama-shiva. Kundalini is a form of the 
Shabda-Brahman.* From this it is certain that the inside of 
Chitrini is hollow, and there is no other Nadi inside her 

“The orifice of the mouth of Hara” (Hara-mukha-kuhara) 

The orifice at the top of the Svayambhu-linga in the Mila- 
dhara. Adideva is the supreme Bindu in the pericarp of the 
thousand-petalled Lotus 
_ 06 rest of the verse requires no explanation.’ 





` Lit., “ Serpent,” a name of Kundalini 


* Vishvanatha, quoting from Maya Tantra says that all the six 
lotuses are attached to the Chitrini (Chitrini-grathitam) 


: ॐ Shabda-Brahma-ripa K 11108911 I. The Shabda I t 
duction) is the Chaitanya in all beings. brahman (see Intro 


“Shankara reads this verse in ; slightly modified form, but the 
eaning 1s practically the same, the modifications being of a verbal 
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VERSE 3 


SHE' is beautiful like a chain of lightning and fine like a 
(lotus) fibre, and shines in the minds of the sages. She 
is extremely subtle; the awakener of pure’knowledge ; the 
embodiment of all Bliss, whose true nature is pure Con- 
sciousness. The Brahma-dvara* shines in her mouth 
This place is the entrance to the region sprinkled by 
ambrosia, and is called the Knot, as also the jmouth of 
Sushummna. 


| COMMENTARY 


By this Shloka she is further described 

“Ff like a (lotus) fibre and shines” (Lasat tantu-ripa— 
i.e., She is luminous, albéit fine like the fibre in the lotus- stalk ; 
she shines because of the presence of Kundalini 

° Embodiment of all bliss” (Sakala-sukha-mayi).—Sukha is 
here used as the equivalent of Ananda, which means Spiritual 
Bliss. She is the source of all Bliss.’ 

Whose true nature is pure consciousness ” (Shuddha-bodha- 
svabhava).—Shuddha-bodha is Tattva-jnana, She whose Nature 
is pure Consciousness. 





१ That is, Chitrini, the interior of which is called the Brahma-niadi, 
* Shuddha-bodha-svabhava. 





Because, acco to Vishvanatha, She drops nectar, and there- 
fore contains all kinds of bliss. Shankara says it is also capable of the 
interpretation. — It is blissful to all” 

_. *§va-bhava is interpreted by Kalicharana to mean one’s nature. 
matma, or, in other words, divine or spiritual Jnana. 
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“ Brahma-dvara”' is the entrance and exit of Kundalini 
in her passage to and from Shiva. 

“ Her mouth” (Tadasye)—the mouth of Brahmanadi, the 
orifice in the mouth of Hara. 

“ This place” (Tadetat)—i.e., the place near the entrance 

“The entrance to the region sprinkled by ambrosia 
(Sudhadharagamya-pradesha).—The region which is sprinkled 
by the ambrosia (Sudha) which flows from the union’ of Parama 
Shiva and Shakti, and which is attained by the help of Shiva 
and Shakti dwelling in the Maladhiara. | 

< Knot” (Granthi-sthanam).—The place of the. union of 
Sushumna and Kanda.” 

“ Ts called ’’—that is, by those versed in the Agamas. 


7 
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ॐ, a term which is न 
(Stripumyogat yat saukyam tat same 
course, used symbolically. 


*'The root of all the Nadis ; see v. I, ante. me a 
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VERSE 4 
Now we come to the Adhara Lotus.’ It is attached to the 
mouth of the Sushumna, and is placed below the genitals 
and above the anus. It has four petals of crimson hue. 
Its head (mouth) hangs downwards. On its petals are the 
four letters from Va to Sa, of the shining colour of gold. 


COMMENTARY 


After having described the Nadis, the Author describes the 
Miladhara Chakra in detail_in nine verses beginning with the 
present. - a {- | 
“Tt is attached to the miouth of Sushumna” (Sushumna- 
syalagnam).—The petals are ,on_ four sides of the place where. 
the Kanda ° and Sushumma 0660. 

“ Below the genitals and above the anus” (Dhvajadhogu- 
dorddhvam).—F rom below the root of the genitals to Susummna 

“Four petals of crimson hue” (Chatuh-shonapatram).— 
The four petals are red in colour. Shona is the crimson colour 
of the red lotus. | | 

“On its petals are the four lettiers from Va to Sa” 
(Vakaradisantairyutam veda‘-varnaih).—The four letters are 
Va, Sha (palatal), Sha (cerebral), and Sa.’ On each of the petals 


That is, Maladhara chakra, so called from its being at the root of 
the six Chakras ; see hence to v. 12, post 





* V. p. 7, ante. 

+ Veda-varna: Veda stands for “ four”. 
the learned sometimes use the word Veda to 
number of the Vedas. | क 
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of the six Lotuses the letters of the alphabet are to be meditated 
upon, going round in a circle from the right (Dakshinavartena). — 
Cf. Vishvasara Tantra: “ The petals of the Lotuses are known 
to contain the letters of the alphabet, and should be meditated 
upon as written in a circle from the right to the left.” 
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VERSE 5 


In this (Lotus) in the square region (Chakra) of Prithivi,' 
surrounded by eight shining spears.” It is of a shining 
yellow colour® and beautiful like lightning, as is also the 
Bija of Dhara * which is within. 





In the pericarp of this Lotus is the square region of Prithivi 
which is described in detail. On the eight sides of the square 
are eight shining spears. The region is of yellow colour. 

Cf. “ 0 Thou of dulcet speech, in the Maladhara is the four- 
cornered region of Dhara, ,yellow in colour and surrounded by 
eight spears (Shila) like Kulachalas 

Kulachala is by someinterpreted to mean the breast of a 
woman. According to this view, the tips of these spears are 
shaped like a woman’s breasts. Others understand by the 
expression the seven Kula Mountains.’ 


1 HKarth element, which is that of this Chakra The form of this 
tattva is a square. 7 


a ae | RA 

The Ashtashila are shown thus: < Ch 
ety 

*The colour of the earth element which presides in this Chakra 


Each Tattya manifests the form, colour, and action, of its particular 
vibration 


‘That is, the Bija of Prithivi, the earth Tattva or Lang”. See 
Introduction. 
* Mahendro Malayah Sahyahk Shuktiman Rikshaparvatah ` ॥ 
Vindhyash cha Paripatrash cha saptaite kulaparvatah. श 
(quoted In Shabdasto mamahanidh i). Some read Pariputrah in 
place of Paripatrah. Shankara says that the spears are here because 


क्र. च 


the Chakra is inhabited by Dakini who is one of the great Bhairavis ॐ 








क 
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Cf. Nirvana Tantra: “O Devi, the seven Kula Mountains, 
viz., Nilachala, Mandara, Chandra-sekhara, Himalaya, Suvela, 
Malaya, and Suparvata—dwell in the four corners.” According 
to this notion, the eight spears are likened to the seven Kula 
Mountains on Earth. 

“ Within it” (Tad-anke).—Inside the region of Prithivi 
(Dhara mandala) is the Bija of Earth—viz., “ Lang". This Bija 
is also of a yellow colour. The phrase “ shining yellow colour र 
(Lasat-pita-varna) is descriptive of the Bija also. So it has been 
said : | 

“Inside it is the Aindra Bija (Bija of Indra),’ of a yellow 
colour possessed of four arms, holding the thunder in one hand 
mighty * and seated on the elephant Airavata.” ° 





# 1 ॐ 
= 
all क ग ~ 
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‘ ‘The Bija of Indra and the Brja of Earth are the same 
Maha-bahu, ` possessed of 
१ great long arms—sign of prowess. Cf. 


*The elephant of Indra. This and other 


Chakras denote qualities Tattva eg 
of the Devata therein. See haart and the Vehicles (Vahana) | 
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VERSE 6 


ORNAMENTED with four arms’ and mounted on the King 
of Elephants,’ He carries on His lap* the child Creator, 
resplendent like the young Sun, who has four Justrous 
arms, and the wealth of whose lotus-face is fourfold.* 


COMMENTARY 


This is the Dhyana of the Dhara Bija. The Bija of Dhara 
or Prithivi is identical with that of Indra. | | 
“On his lap” (Tad-anke)—i.e., in the lap of Dhara Bija. 
The sense of this verse is that!the Creator Brahma dwells in the 
lap of Dhara Bija. By.“ कक" (lap) is to be understood the 
space within the Bindu or Dhara Bija. Cf. “In the Maladhara 
is the Dhara Bija, and in its Bindu dwells Brahma, the image 
of a Child, and King of the Immortals* is mounted on an 
Elephant.” | 
The above quoted passage, it 18 urged, éans “ the King of 
the Immortals is in the lap of Dhara Bija.” But according to 
our view, as the Dhara Bija and the Indra Bija are the same, 
‘their identity is here spoken of; for it is also said, “ the letters 
of the Mantra are the Devata ; the Devata is in the form of the 
Mantra (Mantra-ripini).” 
Also cf. Nirvana Tantra: ^ 0 beautiful one, the Indra Bija 
is below the genitals. The very perfect and beautiful dwelling 


' These two adjectival phrases qualify Dhara Bija. 
‘Phat is, the Bindu of the Bija (Dhara) or “Lam”. This is ex- 





plained, post. 
+ Brahma is represented with four heads. चन 
ष Deva. dos | — न ^. 
४.६.३ Indra +£ + ५५ 441 र eee Bet a ae 
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of Brahma is above Nada, and there dwells Brahma the Creator,’ 
the Lord of creatures *” 

By “above Nada” in this passage, we must understand that 
the abode of Brahma is within the Bindu which is above Nada. 
Some read “left of the genitals,” and thus there is a difference 
of opinion. The Sharada says that the Adharas are various 
according to different views. 

“ Hour lustrous arms” (Lasad-veda *-bahu).—Some interpret 
the Sanskrit compound word to mean “in whose arms shine the 
four Vedas, Sima and others,” thus thinking of Brahma as being 
possessed of two arms only. But Brahma is nowhere described 
as holding the Vedas in his hands, and that he should be 
meditated upon as having four arms is clear from the following 
passage in Bhita-shuddhi Tantra : 


¢ Know, O Shiva, that, in. ite; lew is) she: four-arnied) Fedo) 


oloured child‘ Brahma, who has four faces and is seated on the 
back of a swan.” ` 


“The wealth of whose lotws-face is fourfold’ (Mukhambho- 
jalakshmih chatur-bhaga-bhedah).--By this is to be understood 
that Brahma has four faces. = ` 

Some read the passage as “^ Chatur-bhigaveda”’; thus read, 
the meaning practically is the same. If the Sanskrit text is 
read “ Mukhambhoja-lakshmi-chatur-bhagayveda,” the meaning 
would be, “the four different Vedas enhance the beauty of his 
lotus-faces ”’." 

As opposed to the opinion that Brahma holds the four 
Vedas in his arms, the Vishva-sira Tantra in the Brahmi- 
dhyana says: “^ Meditate on Brahmi (Shakti) as red in colour 





1 Srishtikarta 

* Praja-pati. 

3 Veda is used to mean four, there being four Vedas 
i.e., Hiranya-garbha 


° Hamsa, or, 88 some say, goose or flamin See Woodrofte's 
Gaviand of Lattera’”; 186 >“ 


*The allusion is to the belief that the four Vedas came out of the 
four mouths of B 89.117 AL 


श, ॥ 


हि ~ 
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and garbed in the skin of the black antelope, and as holding the 
staff,' gourd,’ the rosary of Rudraksha beads,* and making the 
gesture dispelling fear.’* And in the Saptashati Stotra’ it has 
been said that Shiva and Shakti are to be meditated upon as 
having the same weapons 

Also cf. Yamala: “The Adi-Mirti® should be meditated 
upon as making the gestures of dispelling fear and granting 
boons,’ as also holding the Kundika* and rosary of Rudraksha 
` beads, and adorned with fine ornament.” 

This is how She should be meditated upon. The rest 
requires no explanation. 


* Danda 
* Kamandalu 
° Aksha-satra 


‘That is, the Abhaya-mudra. The d is uplifted, the palm being 
ogether, and the 


shown to the spectator. The four fingers are close t 
thumb crosses the palm to the fourth finger 
Markandeya Chandi 
` Brahmi Shakti 
‘That is, the Varadamudra, the hand being held in the same . 
position as in note 8, p. 19, but with the palm held horizontally instead 


of vertically. < 
shaped body, and handle at . 








Kamandalu: a vessel with a gourd-shaj 
the top, used for carrying water, generally by ascetics. 
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VERSE 7 


HERE dwells the Devi Dakini* by name; her four arms 
shine with beauty, and her eyes are brilliant red. She is 
resplendent like the lustre of many Suns rising at one and 
the same 1116. She is the carrier of the revelation of the 
ever-pure Intelligence.’ 


COMMENTARY 


In this Shloka the Author speaks of the presence of Dakini 
Shakti in the Adhara-padma. The sense of this verse is that in 
this Lotus the Devi Dakini dwells.~ 

“ She is the Carrier of the revelation of the ever-pure Intelli- 
gence” * (Prakasham vahanti. sada-shuddha-buddheh)—that is, 
she, Dakini Shakti, enables the Yogi to acquire knowledge of the 
Tattva (Tattva-jnina). By meditating on her, which is part of 
Yoga practice, one acquires Tattva-jnana. This Devi is the pre- 
siding Divinity of this region. 

Cf. “The mouth® (the lotus) has the letters Va, Sha 
(palatal), Sha (lingual), and Sa, and is presided over by Dakini.” 


= ~ ee 


Dakini and other Shaktis of this class are in some Tantras called 
Queens, of the Chakras, and in others the door keepers thereof 

That is, according to Vishvanatha, she is very red 
* Shuddha-buddhi—i.e., Tattva-jnana 

“If the word “sada” is read separately from “ 


it becomes an adverb vahanti ” 
that ^ छ द सयु and the passage would then 


Divine Knowledge 
Vaktra. This is possibly the transcriber’s mistake for “ Padma 





shuddha-buddhi ’ 
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०५ Dakini, Rakini, Lakini, Kakini, as also Shakini and Hakini, 
are the queens of the six respective Lotuses.”' Elsewhere is 
given the Dhyana of Dakini thus: “ Meditate on her, the red, 
the red-eyed Dakini, in the Muladhara, who strikes terror into 
the hearts of Pashus,? who holds in her two right hands the 
Spear* and the Khatvanga,* and in her two left hands the 
3010 ° and a drinking-cup filled with wine. She is fierce of 
temper and shows her fierce teeth. She crushes the whole host 
of enemies. She is plump of body, and is fond of Payasanna." 
It is thus that she should be meditated upon by those who 
desire immortality.” Elsewhere she is described as “ bright 
with a Tilaka’ of vermillion, her eyes ornamented with colly- 
rium, clad in black (antelope’s skin) and decked with varied 
jewels,” etc. 

On the authority of the above passage, which occurs in a 
Dhyana of Dakini, she should be-meditated upon as clad in black = 
antelope skin 

The Devas Brahma and*others are to be meditated upon as 
having their faces down or: up'according to the frame of mind 
(Bhava) ofthe Sadhaka. = ` 

The Shaktananda-tarangini® quotes the following from the 
Maya Tantra: — 

Parvati asked: How can they be in the Lotuses which have 
their heads downward bent ? 


*The Shaktananda-tarangini places them in a different order. See 
P. K. Shastri’s edition, p. 75. 

* The unillumined. See Introduction to Author’s Mahanirvana 

* 8119. 

‘ A staff surmounted by a human skull 


Khadga, a kind of sword used in the sacrifice of animals. Some 
read Khefa. 


A kind of pudding made of rice boiled in milk with ghee 
and sugar 


Here the mark borne by a woman between the eyebrows showing 
that her husband is living—an auspicious mark. The Saubhagyaratna- 
kara says that Dakini abides in Tvak Dhatu.. — 

* Fourth chapter; Prasanna Kumara Shastri’s edition, pp. 78, 79. 
The passage in the text is incompletely quoted. | 
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“ Mahadeva said: The Lotuses, O Devi, have their headsin 
different directions. In the life of action’ they should be 
thought of as having their heads downward, but in the path of | < . 
renunciation? they are always meditated upon as having their = 
heads upward turned.” 

The rest is clear. 
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VERSE 8 


Near the mouth of the Nadi called Vajra, and in the 
pericarp (of the Adhara Lotus), there constantly shines the 
beautifully luminous and soft, lightning-like triangle which 
18 Kamarapa,’ and known as Traipura. There is always 
and everywhere the Vayu called Kandarpa, who is of a 
deeper red than the Bandhujiva flower,’ and is the Lord 
of Beings and resplendent like ten million suns. 


CoMMENTARY 


In this Shloka is described the triangle in the pericarp of 
the Muala-Chakra 

“ Near the mouth ofthe Nadi’ called Vajra” (Vajrakhya- 
vaktradeshe).—The mouth of the Vajra is two fingers above that 
of the Sushtmna and below the base of the genitals 

“The triangle known as Traipura” (Trikonam traipura- 
khyam).—The triangle is so called because of the presence of 
the Devi Tripura within the Ka inside the triangle, and the 
letter Ka is the chief letter of the Kamabija 


` See Commentary, post. 


2This triangle, says Vishvanatha, citing Gautamiya Tantra 18 
Ichchajnanakriyatmaka—that is, the powers of Will, Knowledge and 
Action. See Introduction. 


*A form of the Apana vayu. Kandarpa is a name of Kama, the 
Deva of Love. = 


" Pentapeles Pheenicea. 


That is, the Mantra “ Klim”; in Tantraraja Shiva speaking to. 
Devi says, © letter Ka is Thy for The Nityapijapad 
mentions in this connection “Kam,” the Vija of 
Introduction. | | द 
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Cf. Shaktananda-tarangini': “Inside dwells the Devi 
Sundari,’ the Paradevata.” — 

* Soft” (Komala)—i.e., oily and smooth. 

“ Kama-ripa”*: that by which Kama is caused to be felt 
—i.e., it is Madanagaratmaka.’ | 
Cf. “ The triangle should be known as the charming Shakti- 
pitha.” | | 

This triangle is above the Dhara-vija. Cf. Sammohana 
Tantra, speaking of Dhara-vija: “ Above it (Dhara-vija) are three 
lines—Vama, Jyeshtha, and Raudri.” 

“ Kandarpa.”’—The presence in the Trikona of the Kan- 
darpavayu is here spoken of. It is everywhere (samantat) that 
is extended throughout the triangle. 

“Lord of Beings” (Jivesha).—So called because the con- 
tinuance of life depends on Kama or Kandarpa. ` 

16 is said that “In the Kaida (heart) region dwells Prana ; 
and Apana dwells in the région Of the anus.” The air in the 
region of the anus is Apana, and Kandarpa Vayu accordingly 
is a part of Apana पदप." Tt'is also said that ° “ Apana draws 
Prana, and Prana draws Apana—just as a falcon attached by 
a string is drawn back again when he flies away ; these two 
y their disagreement prevent each other from leaving the body, 
but when in accord they leave it.” 

The two Vayus Prana and Apana go different ways, pulling 
at one another; and neither of them, therefore, can leave the 









` When dealing with the Kakara-tattva, p. 165, Prasanna Kamara 
Shastri’s edition. 


4 ¢ Sundari—i.e., Tripura-sundari, a name of the Devi. See Tantraraja 
(Tantrik Texts, VIII, Ch. 4-6). 


* Shankara defines this as “ the embodiment of the devotee’s desire ' ` 
(Bhaktabhilasha-svaripam). = << 

* Chamber of Madana (Deva of Love)—the Yoni. 

"Vayu here is a name for a manifestation of Prana, the five most 
important of such manifestations being Prana, Apana, Samana, Vyana. 
Udana. 8९७ Introduction. & Prana, Apana, Samana, ya 


* This is an oft-repeated passage (Shaktan: 
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body, but when the two are in accord—that is, go in the same 
direction—they leave the body. Kandarpa Vayu, being a part 
of Apana also pulls at Prana Vayu, and prevents the latter from 
escaping from the body; hence Kandarpa Vayu is the Lord 
of Life. 

In v. 10 the Author describes Kundalini as “She who 
maintains all the beings of the world by Inspiration and Ex- 
piration.”' He himself has thus said that Prana and Apana are 
the maintainers of animate being 
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VERSE 9 


INSIDE it (the triangle) is Svayambhu' in His Linga-form, 
beautiful like molten gold, with His head downwards. He 
18 revealed by Knowledge* and Meditation,‘ and is of the 
shape and colour of a new leaf. As the cool rays of | ight- 
ning and of the full moon charm, so does His beauty. The 
Deva who resides happily here as in Kashi is in forms like 
a whirlpool.’ 


COMMENTARY 


In this verse he speaks of thie presence of the Svayambhu- 
linga in the triangle. mm re ke 

“ Svayambhu in his Linga-form.” (Linga-riipi svayambhu), 
—1t.é., here dwells the Shivalinga whose name is Svayambhu. 

“ Beautiful like molten gold” (Druta-kanaka-kala-komala). 
—His body has the soft lustre of molten gold. 

^“ His head downwards” (Pashchimasya) €). Kali-kulam- 
rita: “‘ There is placed the great Linga Svayambhu, who is ever 
blissful, his head downward, active when moved of Kiama Bija.” 

“ Revealed by Knowledge and Meditation ” (Jnana-dhyana- 
prakasha).—Whose existence is apprehended by us by Know- 
ledge (Jnana) and Meditation (Dhyana). y Jnana we realize 
the attributelessness and by Dhyana the attributefulness (of thé 
Brahman). Such is Svayambhu. 





1 Self-originated,” ` self-existent,” the 
* As the human phallus, 

* Jnana 

` Dhyana. 


* This refers to a depression on the top of the Linga 


Shiva Linga of that name. 
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“ The shape and colour of new leaves ” (Prathama-kishalaya- 
kara rapa).—By this is conveyed the idea that the shape of the 
Svayambhulinga 18 tapering like a new unopened leaf-bud. 
Like the pistil inside the Champaka flower, it 18 broad at the 
bottom and tapers to a point at the end; this also shows that 
the Svayambhu-linga 15 of a blue-green colour (Shyama). 

Cf. Shakténanda-tavangini: 0 Maheshani, meditate in- 
- gide it (the triangle) upon the Svayambhulinga, who holds his 
head with an aperture therein downward—the beautiful and 
blue-green Shiva (Shivam Shyamala-sundaram).” 

In the Yamala occurs the following passage: ‘‘ Meditate 
upon the very beautiful celestial triangle (Trikona) in the 
Maladhara; within its three lines is Kundali, charming like ten 
million lightning flashes in the dark blue* clouds.” © 

This passage, which describes Kundali as ` lightning in 
the dark blue clouds”, goes/to show that the Svayambhulinga 
is also blue ; but Nila (blue).and Shyama (dark green) belong to 
the same category, and hence there is no contradiction. 

“As cool rays of lightning, aiid of the full moon charm, 80 
does His beauty” (Vidyut-pirnéndu -bimba-prakarakara *_chaya- 
snigdhasantanahasi).—As the strong light of the moon and of 
lightning emits no heat, so is the light which emanates from 
the Svayambhulinga cool and pleasing, bringing gladness into 
the hearts of men. 

“The Deva who resides happily here as in Kashi” * (Kashi- 
vasivilasi).—Kashi is the place sacred to Shiva, his favourite 
abode. By these two adjectives it is implied that the Svayam- 
bhu in the Adhara Lotus is happy ४8 He is in His form of 
Vishveshvara in Kashi, and He 18 as pleased to be here as 
at Kashi, “‘ Vilasi’’ may also mean amorous because it has been 





* Nila. 


° Vishvanatha for Kara (ray) reads } 
from the Moon. | 





.4sa—that is, the nectar lowing 


ES Ba + 
Benares or Baranasi. 
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said above, ‘“ moved by Kama Bija”’. Vilasi is indicative of His 
Lordship of the Universe.’ | 

“Tike a whirlpool” (Sarid-avarta-ripa-prakara)—The 
whirling water on its outer edge creates a depression in the 
middle and the centre thereof is raised like the shape of a conch.” 

This Svayambhu is placed on the Kama-bijae This has 
been said in Kali-Kulamzita: “ Surrounded by the filaments of 
the lotus, is the Shvingata * and over this is the beautiful Maha- 
linga Svayambhu, with an opening on the top, ever happy, 
holding his head downwards, and active when moved by the 
Kama-bija.” 

Elsewhere the following occurs: “ There, in the pericarp, 
is the above-mentioned Dakini, and the triangle (Trikona) with- 
in which is a small aperture and the red Kama-bija. There is 
also the Svayambhu Linga, his head downward and of a ruddy 
hue.” This is, however, a different,conception. 


| ५ 
nay ॥ ए |= a 


' The Universe is His Vilasa or Lila. 


र Shankara says that he is so described because of his restless 
motion. । 


* The triangular pyramidical seat of Kama. 
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VERSES 10 AND 11 ` 


Over it* shines the sleeping Kundalini, fine as the fibre of 
the lotus-stalk. She is the world-bewilderer,’ gently cover- 
ing the mouth of Brahma-dvara‘ by Her own. Like the 
‘spiral of the conch-shell, Her shining snake-like form goes 
three and a half times round Shiva,’ and her lustre is as 
that of a strong flash of young strong lightning. Her sweet 
murmur is like the indistinct hum of swarms of love-mad 
९९8. She produces melodious poetry and Bandha’ and 
all other compositions in_prose or verse in sequence ol 
otherwise * in Sanskrita,, Prakzita and other languages. It 
is She who maintains 211-116 beings of the world by means 
of inspiration and expiration;’»and shines in the cavity of 
the root (Mila) Lotus like a chain of brilliant lights 





* Shankara, unlike Kalicharana, has annotated the two verses 
separately. 
Svayambhu Linga—that is, round It with her body and over It 
with Her head 
* Kundalini is the Shakti whereby the Mayik world exists, at rest 
In the Karma Purana Shiva 8858 ; “ This Supreme Shakti is in me, and 
is Brahman Itself. This Maya is dear to me, by which this world is 
bewildered.” Hence the Devi in the Lalita is called Sarvamohini 
(all-bewildering) 
ˆ See Commentary. 
* Shivopari 
° Vishvanatha says She makes this sound whenawakened. Accord- 
ing to Shankara, this indicates the Vaikhari state of Kundalini 
Is a class of literary composition in which verse 1s arranged 10 
the manner of a diagram or picture 
* Bhedakrama and Atibhedakrs | 
° Vishvanitha quotes Dakshinamiarti as stating that during day and 
night man breathes in and out 21,600 times, taking both expiration and 
inspiration as the unit. See Introduction. | 
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COMMENTARY 


In these two verses the author speaks of the presence of 
Kundalini Shakti in the Svayambhu Linga. It is the Devi 
Kundalini who maintains the existence of individual beings 
(Jiva, Jivatma) by the functions of inspiration and expiration. 
She places them in individual bodies; She produces the hum- 
ming sound resembling that of a swarm of bees, and is the 
source of Speech and She, as described below, dwells in the 
triangular hollow in the pericarp of the Maladhara Lotus rest- . 
ing upon the Svayambhu Linga. 

“Shines fine as the fibres of The lotus-stalk” (Bisa-tantu- 
sodaralasat-siikshma)—i.e., She is fine like the fibre of the 
lotus-stalk. ^ 

^ World-bewilderer”” (Jagan-moghini)—i.c., She is Maya in 
this world = 

“ Gently.” |\—Madhuram he 

“The mouth of Brahma-dvéra,’ (Brahma-dvara-mukha)— 
the hollow on the head of Svayambhu.Linga 

“A strong flash of young lightning `` (Navina-chapala-mala- 
vilasaspada).—It., “‘ possessed of the wealth of a strong flash of 
young lightning.” In youth every thing and person shows the 
characteristic qualities in a state of vigorous perfection. Hence 
a “ young flash of lightning ” means a strong flash. 

“ She produces melodious poetry, etc. (Komalakayya-banda- 
rachana-bhedatibheda-krama)—This shows the mode in which 
words are produced. The soft music produced by a combination 
of soft and melodious words descriptive of beauty, virtue, etc., 
in all its modulations, resulting from perfecting of composition 
and regularity and irregularity in the disposition of words. By 
Bandha is here meant pictorial poetical composition in prose or 
verse arranged to look like a lotus (Padmabandha), a horse 
(Ashvabandha) and so on; and by Atibheda the author alludes 


— 





Madhuram: this is used as an adjective, according to Shankara 
and means sweet. He says She is drinking nectar by the Brahmadvara ; 
as the nectar is coming through it, the Brahmadyavra is sweet. 
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to all the words in Sanskrita and Prakrita. By using the 
word “order, sequence,” the author emphasizes the fact that - 
these compositions and words come out in the order laid down 
in ‘the Shastras. Kundalini produces, both at random, and in set 
forms. Kundalini produces words, Sanskrita, and Prakrita, dis- 
tinct and indistinct. She is the source from which all sound 
emanates. | 7 

Cf. Sharada’: “Upon the bursting (unfolding) of the sup- 
reme Bindu arose unmanifested Sound? (Avyakta-rava). It as- 
sumed the form of Kumndali in living bodies, and manifested 
itself in prose and verse by the aid of the letters of the Alphabet 
(Zit., the essence of the letters).” : 

By “ Prose and Verse ” all forms of speech are meant. 

It has distinctly been said in Kadimata*: “ By the action 
of the Ichchha-Shakti of the Atma acting on Prana-vayu there 
is produced in the Miladhara the excellent Nada (Sound) called 
Para.‘ In its ascending movement it is thrown upward and open- 
ing out in the Svadhishthana,’ it receives the name of Pashyanti ; 
and again gently led up as before mentioned, it becomes united 
in the Anihata with Buddhi-tattva, and is named Madhyama. 
Going upward again, it reaches the Vishuddha in the throat, where 





‘Ch. I, second line of ए, 11 and y. 14, the intermediate verses are 
omitted. These run as follows: “ That sound is called, by those versed 
in the Agamas, Shabdabrahman. Some teachers define Shabdabrahmar 
to mean Shabdartha, others (grammarians) define it to mean Shabda ; 
but neither of them is correct, because both Shabda and Shabdartha are 
Jada (un-conscious things). In my opinion, Shabdabrahman is the 
Chaitanya of all beings.” The Agama in the text is Shruti; Raghava 
quotes Shankaracharya in Prapanchasara, which speaks of men versed 
in Shruti. Chaitanya is the Brahman considered as the essence of all 
beings—that is, Chit and Shakti, or Chit in manifestation. 

` That is, the Principle or Cause of Sound. See Introduction. 

` Tantraraja (Vols. VIII and XII. Tantrik Texts), Ch. XXVI, vv. 5-9. 

* At pp. 120-122, Vol. II, Tantrik Texts, Vishvanatha speaks of Para, 
Pashyanti, and the other Shaktis. The form of Nada, says the 
Manoramd, should be khown from the Guru. This Ichchha-Shakti is 
Kaélamayi. - 

*Pashyanti is sometitnes associated with Manipira. See In- 
troduction. | = ‡ चनव 
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it is called Vaikhari; and from there it goes on towards the head, 
(upper part of the throat, the palate, the lips, the teeth). It also 
spreads over the tongue from root to tip, and the tip of the nose; 
and remaining in the throat, the palate, and the lips, produces by 
the throat and the lips the letters of the Alphabet from A: to 
Ksha.” 1 

It is needless to quote more. 

Elsewhere has Kundalini been thus described: “ Meditate 
upon Devi Kundalini, who surrounds the Svayambh-Linga, who 
is Shydéma and subtle, who is Creation 16861. in whom are crea- 
tion, existence, and dissolution, who is beyond the universe,’ 
and is consciousness * itself. Think of Her as the One who goes 
upwards,” ° . 

Also: “ Meditate upon the Devi Kundalini as your Ishta- 
devata,’ as being ever in the form of a damsel of sixteen in the 
full bloom of her first youth, with large and beautifully. formed 
breasts, decked with all the waried.kinds of jewels, lustrous as 
the full moon, red in colour, with-eyer restless eyes.” ` ~+ 

“Red (Rakta) as regards..Sundazi”’, so says the Author of 
the Shaktananda-tarangini. Kundalini, as a matter of fact, 
should always be meditated upon as red (Rakta) in colour.’ 


J 


"The sense of this, says-the Manoramd, is that Nada which has 
four stages (Avasthachatushtyatmaka) does, after passing through the 
different centres mentioned in the Text, assume the form of the 
51 letters. | | 

° Srishtiripa. 

® Srishti-stithi-layatmika. 

_*Vishvatita. She is not only immanent, but transcends the 
universe. | 

° Jnana-rapa. 

* Urddhvavahini, for Kundalini ascends to the Sahasrara. 

` Ishta-deva-svaripini. The Ishtadevata is the particular Devata& 
of the Sadhaka’s worship. Sag ~ ) 

ˆ These in women indicate a passionate nature. 

" The Shaktananda-tarangini says : She is only to be meditated upon 
as red only when the object of worship is Tripura. The text may also 
be read as meaning that “red” is an attribute applicable to Shri 
Sundari—that is, the Devi Tripurasundari. = 
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Shyama (which ordinarily denotes “ colour ”’) is here meant 

to signify something different. In all Tantras and all Tantrika 
collections Kundalini is described to be like lightning. “ Shyama 
is the name given to a woman who is warm in winter and cool 
in summer, and the lustre of molten gold.”* This is what is 
meant here and colour is not intended. Thus the apparent dis- 
crepancy is removed. 
_ he Kankala-malini Tantra describes Kundalini in the 
Brahmadvara, and before the piercing of the Chakras, thus: 
“She, the Brahman Itself, resplendent ‘like millions of moons 
rising at the same time, has four arms and three eyes. Her hands 
make the gestures* of granting boons and dispelling fear, 
and hold a book and a Vina. She is seated on a lion, and as 
She passes to her own abode* the Awe-inspiring One (Bhima) 
assumes different forms.” 





1 This is a quotation from the Alankara Shastra (Rhetoric) 
° That is, the Mudras Vara and Abhaya; v. ante, pp.19,20. = ` 
* The musical instrument of that ; 

‘ The Maladhara. | 4 se 
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VERSE 12 


पराप्ता it? reigns dominant Para,’ the Shri Paramesh- 
vari, the Awakener of eternal knowledge. She is the 
Omnipotent Kala* who is wonderfully skilful to create, 
and is subtler than the subtlest. She is the receptacle of 
that continuous stream of ambrosia which flows from the 


Eternal Bliss. By Her radiance it is that the whole of © 


this Universe and this Cauldron * is illumined. 
COMMENTARY 

He is now speaking of the Staff-like Para Shakti, who is 
like a straight thread above Kundalini, who is coiled round 
Svayambhu-Linga. The Shri.-Parameshvari, whose radiance 
illumines this Universe ° and its cauldron, dwells in the Svayam- 
bhu-Linga above where Kundalini is coiled and holds supreme 
Sway: 

“Omnipotent” (Parama).—She is the Maya who is able ta 
do that which is impossible.® 





> Svayambhulinga, round which Kundali is coiled. 

* According to Shankara, Para is in Kundalini. She is called 
Brahmani by Vishvanatha who quotes the Svachchhandasangraha. 
Kundalini is the Para state of Shabda. न्द 

* Vide post 

` Kataha—that is, the lower half of the Brahmamnda, and as such 
cauldron-shaped 

* Brahmanda—egg of Brahma. 

^ 80 the Devi Purana (Ch. XLY), speaking of this power of the 
Supreme, says: ; 

Vichitra-karyakarana chintitatiphalaprada 
Svapnendrajalaval loke maya tena prakirtita =. 

Parama may also mean Param miyatie anaya iti Parama—i.e., She 
by whom the Supreme `` is measured,” in the sense (for the Supreme is 
immeasurable) that she who is one with the Supreme, is formative 
activity. See Introduction. Vishvanatha, quoting an unnamed Tantra 
says that this Maya is within Kundalini, and this Parama is Para- 
matmasvaripa 








+ ॥ ^ 
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“ Kala” is a form of Nada Shakti (Kala Nida-shakti-ripa) ; 
and is separate from Kundalini.' 

The Shaktananda-tarangini says: ^ Kala is Kundalini, and 
She, Shiva has said, is Nada-shakti.” > 

And it has also been elsewhere said: “ Above it, meditate 
in your mind on Chitkalé united with I (Lakshmi) who is 
tapering of shape like the flame of a lamp, and who is one 
with Kundali.” 

Cf. Kaliki-Shruti: ‘‘ Man becomes freed of all sins by medi- 
tating upon Kundalini as within, above, and below the flame, 
as Brahma, as Shiva, as 8५8, and as Parameshvara Himself; 
as Vishnu, as Prana, as Kalagni,‘ and as Chandra.” ˆ 

By “ within the flame ” is meant the excellent Kala (=Nada- 
708) above Kundalini’s threefold coil. This is what has been 
said by the author of this Lalitarahasya. 

“ She (Para) is wonderfully skilful to create '' (Ati-kushala) 
—i.e., She it is who possesses. the wonderful skill and power 
of creation. 

“ She is the receptaclé of that continuous stream of ambrosia 
flowing from Eternal Bliss (Brahman) ” (Nityananda-param 
parativigalat-piyisha-dhara-dhara)—By Eternal Bliss (Nitya- 
nanda) is meant the Nirguna or attributeless Brahman. Param- 
para means “ connected step by step”. From Nityananda, which 
is Nirguna Brahman, there arises (in Its aspect as) Saguna 
Brahman ; from Saguna Brahman, Shakti; from Shakti, Nada, 
from Nada, Bindu; and from Bindu, Kundalini. Chit-kala i 
another form of Kundalini. It is thus that the the ambrosia 
comes step by step to Parameshvari, the Chitkala. She is Nitya- 
nandaparampara—that is, She belongs to the chain of emanation 

* Kundalinyabheda-sharirini. 

* Nida-shakti=Shakti as Nada. See Introduction. 

° Sira=Sirya, or Sun 

‘The fire which destroys all things at the time of dissolution 
(pralaya) 

` Moon. 

* See Introduction. 

23 
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from Nityananda downwards; and She is Ativigalat-piyisha- 
dhairadhara—that is, She is the receptacle of the stream of 
ambrosia which flows copiously from Nityananda.' 

This compound word may be interpreted to mean that She 
holds the copious flow .of ambrosia caused by her union with 
the Brahman. From Nityananda this nectar comes to Para- 
Bindu, and passes through the Ajna Chakra, Vishuddha Chakra, 
ete., till it reaches the Miladhara, and this nectar is that of 
which She is the receptacle. To interpret it to mean this, the 
entire word is read as one, | | | 


ivr? 0 = —~ | 
aul Wii 


lndira Gandhi National 








* That 18, if the compound be read in two sec { i । | 
| न; तं cad In two sections—viz., Nityananda- 
parampara, and then separately, Ativigalatpiyashadhaca, f ५५ nae 
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VERSE 13 


By meditating thus on Her who shines within the Mala 
Chakra, with the lustre of ten million Suns, a man becomes 
Lord of speech and King among men, and an Adept in all 
kinds of learning. He becomes ever free from all diseases, 
and his inmost Spirit becomes full of great gladness. Pure 
of disposition by his deep and musical words, he serves the 
foremost of the Devas.’ 


COMMENTARY 


In this verse the Autlidt Spéaks of the benefit to be derived 
from meditating on Kundalini. By Mila Chakra is meant the 
Miladhara. “It is the root of thé six Chakras—hence its name,” 

“ Within” (Mila-chakrantara-vivara-lasat-koti-sirya-praka- 
sham).—She shines in the Mialadhara Chakra like ten million 
suns shining at one and the same time. 

“His deep and musical words” (Vakyaih kavya-paraban- 
dhaih).—His speech is musical and full of meanings, as in a 
poetical composition 

“ He serves” (Sevate)2—He uses his words in hymns of 
praise and for purposes of a like nature. He pleases them by 
words of adoration. 

^ All the foremost of the Devas” (Sakala-sura-gurin).—The 
word Guru here means excellent, and the Author by Sura-guriin 
means Brahma, Vishnu, and Shiva, the principal Devas. Amara 
says that “adding the words Singha (lion), Shardila (tiger), 
Naga (serpent), etc., to a male name implies excellence.” 

* That is, Brahma, Vishnu, Shiva, etc, 


` ` » That is, by his mastery over words he becon es li Brihaspati. 
Guru of the Devas (Shankara) igo oat 2) 2) 
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The Mialadhara is Lotus of four petals. The petals are red, 
and have the letters Va, Sha (palatal), Sha (cerebal), Sa, in 
colours of gold. In the pericarp is the square Dharimandala 
surrounded by eight spears, and within it and in the lower part 
is the Dhara-bija! who has four arms and is seated on the ele- 
phant Airavata, He is yellow of colour, and holds the thunder- 
bolt? in his hands. Inside the Bindu of the Dhara-bija is the 
Child Brahma, who is red in colour, and has four hands with 
which he holds the staff," the gourd,‘ the Rudraksha rosary, 
and makes the gesture which dispels fear.’ He has four faces. 
In the paricarp there is a red lotus on which is the presiding 
Divinity of the Chakra (Chakradhishthatri), the Shakti Dakini. 
She is red and has four arms, and in her hands are Shila,° 
Khatvanga,’ Khadga,* and Chashaka.’ In the pericarp there is 
also the lightning-like triangle, inside which are Kama-vayu 
and Kima-btja,” both of whichsare red. Above this is the 
Svayambhu Linga which 18. Shyama-varna,"™ and above and 
round this Linga is Kundalini coiled three and a half times, and 
above this last upstands, on the top of the Linga, Chit-kala.” 


(This is the end of the first section.) * 


' ^ Lam,” 
= Vajra. 
* Danda. 
* Kamandalu. 
* Abhayamudra; v. 19, ante, n. 8, 
6 Spear. 
` Skull-monunted staff 
‘Sword, Khadga is a heavy sacrificial sword, 
’ Drinking-cup. 
" ^ Klim.” 
“ Its colour. 
Described in v. 12 as another form of Kundalini. 


1" Prakarana. The commentator divides E 
tary into eight sections, the text and his commen 
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प्रह 14 


THERE is another Lotus! placed inside the Sushumna at 
the root of the genitals, of a beautiful vermilion colour. 
On its six petals are the letters from Ba to Purandara, 
with the Bindu*® superposed, of the shining colour of 
lightning. 


COMMENTARY 


Having described the Miladhara, he describes the Svadhish- 
thana Chakra in five verses beginning with the present. This 
verse says that at the root of the genitals there is, distinct from 
the Miladhara, another Lotus, of-a beautiful vermilion colour. © 

“Placed inside the Sushumna” (Saushumna’-madhya- 
ghatitam).—The place of this Chakra or Padma is within 
Sushumna, 

“ At the root of the genitals ” (Dhvaja-miladeshe). | 

“ Of a beautiful vermilion colour” (Sindira-pira-ruchira- 
runa).— This Lotus is of the charming red colour of vermilion. 

“On its siz petals” (Anga-chhadaih).—It is surrounded by 
its six petals which are the letters.’ 





' That 18, the Svadhishthana Chakia. See Introduction. 
° The letter La ; ४, post. 
The Antsvara, 


Saushumna; Shankara reads this word to mean the Brahmanadé 
which is within Sushumna, and says that the suffix “in” by which the 
change is affected is used in the sense of “relating to,” and not 
placed wi < 








° V. ante, Introduction. = ~ ae 
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“The letters” (Badyaih savindu-lasitaih Purandarantaih). 
—by Purandara is meant the letter La, it being the Bija of 
Purandara or Indra. Each of these letters from Ba to La is 
on each petal of the lotus. They have the Bindu over them, 
and are of the shining colour of lightning. The above may also 
mean that the lustre of the letter is caused by their union 
with the Bindus placed over them 





Indira Gandhi National 


“entre for the Arts.’ ! 
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VERSE 15 


WITHIN it’ is the white, shining, watery region of Varuna, 
of the shape of a half-moon,’ and therein, seated on a 
Makara,’ is the Bija Vam, stainless and white as the 
autumnal moon. 


COMMENTARY 


Here the Author speaks of the presence of the watery region 
of Varuna in the pericarp of the Svadhishthana. This watery 
region (Ambhoja-mandalam) is in shape like the half-moon 
(Ardhenduripalasitam), and is luminously white (Vishadapraka- 
sham) 

The Sharada says: “The region of water is lotus (shaped), 
that of earth is four-cornéred ‘and has the thunderbolt (Vajra) 
and so forth.” Raghava-bhatta,’ in describing it, says: “ Draw 
a half-moon, and draw “two Lotuses on its two sides.’ The 
Great Teacher* says that “the region of water is like the light 
of the Lotus-united Half-moon 

Then he speaks of the Varuna-bija. This Bija is also white, 
and is seated on a Makara, which is the Carrier’ of Varuna. He 
has the noose in his hand. 

1 Svadhishthana. 

‘Water is the element of this Chakra, which is represented by the 
crescent. 
ae <: animal of a legendary form, somewhat like an alligator. See 


Ch. I, v. 24, Chaturasram ; sed qu, for ordinarily the Mandala is | 
semicircular ध । 


*The famous commentator on the Sharada-tilaka 


Apparently Shankaracharya, Prapanchasara ("antrik Texts, 
Vol. III), i. 24 ` न 


’ Vahana, + क~ ~ 
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Cf. “ (Meditate) upon the white Bija of Varuna (within 
the Lotus). Varuna is seated on a Makara, and carries the 
noose (Pasha). And above him! (that is, in the Bindu) meditate 
on Hari* who is blue of colour (Shyama) and four-armed.” 

The Va in Varuna Bija belongs to the Ya class—i.e., to the 
group Ya, Ra, La, Va. This becomes clear from the arrangement 
of the letters in Kulakula Chakra and in Bhitalipi Mantra. 

The rest is clear. 





= 


'Tadirddhvam. See Comm. to next verse, 
* Vishnu. 
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VERSE 16 


May Hari, who is within it,’ who is in the pride of early 
youth, whose body is of a luminous blue beautiful to be- 
hold, who is dressed in yellow raiment, is four-armed, and 
wears the Shri-vatsa,° and the Kaustubha,’ protect us! 


COMMENTARY 


The Author here speaks of the presence of Vishnu in the 
Varuna Bija 

“ Within it” (Ankadeshakalita)—i.e., in the Bindu above 
Varuna Bija, in the same way as Brahma 18 in the lap of Dhara 
Bija, The same explanation applies by analogy to the descrip 
tion of the other Lotuses | 

“ Whose body, etc.,’ (Nila-prakasha-ruchira-shriyam).—Lit., 
He possesses the enchanting beauty of blue effulgence ; १.९. his 
body is of a luminous blue beautiful to behold. 

“ Wears Shri-vatsa and Kaustubha.”—The following is his 
Dhyana in the Gautamiya Tantra: “On his heart is the gem 
Kaustubha, lustrous as ten thousand Suns shining at the same 





` 4.€., Vishnu is within “ the lap” of the Bindu of Vam 


* Lit., Favourite of Shri or Lakshmi—an auspicious curl on the 
breast of Vishnu and his Avatara, Krishna. It is said to symbolically 
represent Prakriti. See Ahirbudhnya Samhita 52, 92, citing also the 
Astrabhishana Adhyaya of Vishnu Purana, I, 22. 


* A great gem worn by Vishnu , Which is said to symbolically signify 


the souls (see authorities in last note). These are said to be united 
with the Kaustubha of the Lord (Vishnutilaka, EI, 100). = 
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time, and below it is the garland’ with the lustre of ten thou- 
sand moons. Above Kaustubha of Shri-vatsa, which also is 
luminous like ten thousand moons.” 

The Tantrantara speaks of the weapons in the hands of 
Hari: “(Meditate on) Him who has the noose in His hand, and 
on Hari who is in his lap, and has four arms, and holds the 
Conch,’ Discus," Mace,‘ and Lotus,’ is dark blue ( Shyama) and 
dressed in yellow raiment.” _ 

By “who has the noose in his hand” is meant Varuna as 
he has been described in the verse preceding the Text quoted. 

Elsewhere he (Hari) is spoken of as “ clad in yellow raiment, 
benign of aspect, and decked with a garland”. 

We have seen that, in the Miladhara, Brahma is seated on 


the Hamsa, and we should therefore think of Vishnu as seated 
on Garuda | = 


Vanamala: the 
It is defined as follows 


Ajanulambini mala sarvartu-kusumojjvala, ` | $ 
Madhye sthilakadambadhya vanamaleti kirtita 


(That is said to be Vanamala which extends down to the knee, 
beauteous with flowers of all seasons with big Kadamba flowers in the 
middle.) This garland is celestial because in it the flowers of all the 
seasons are contained. 

* Shankha. 

‘one Ss 

* Gada. 5 ~ => 
. 2-Padma, 


name for a large garland descending to the knee 


ˆ The garland symbolizes the elements; as the club, Mahat ; the 
conch, Sattvika amkara; the bow, Tamasika Ahamkara ; the sword 


knowledge; its sheath, ignorance; discus the mind and the arrows, 
the senses. See authorities cited at p. 48, ante 


` ? he Bird King, Vahana of Vishnu, _ SETS : a, 
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VERSE 17 


It is here that Rakini always dwells.’ She is of the colour 
of a blue lotus.’ The beauty of Her body is enhanced by 
Her uplifted arms holding various weapons. She is dressed 
in celestial raiment and ornaments, and Her mind is 
exalted ` with the drinking of ambrosia. 


COMMENTARY 


In this Shloka the Author speaks of the presence of Rakini 
in the Svadhishthana 

Cf. Rakini-dhyana elsewhere: ‘Meditate on Rakini, who is 
blue of colour (Shyama). In Her hands are a spear, a lotus, 
drum* and a sharp battle-axe,* 1-816 is of furious aspect. Her 
three eyes are red, and her teeth’ show fiercely. She, the 
Shining Devi of Devas, is seated,on,a double lotus, and from one 
of her nostrils there flows’'a’stréak of blood.’ She is fond of 
white rice,’ and grants the wished-for boon.” 

As Rakini is within another lotus "° in this Lotus, therefore 
should the six Shaktis everywhere be understood to be in a red 
lotus as in the Miladhara 

'Dwells (Bhati): the Sanskrit word literally means ^“ shines "— 

here’ that is, in the Svadhishthana 


*Of the colour of a blue lotus (Nilambujoddara-sahodarakanti 
shobha) ; Jit., Her radiant beauty equals the interior of the’ blue lotus 

Matta-chitta; for she drinks the nectar which drops from 
Sahasrara. She is exalted with the divine energy which infuses Her 





Shila 
: Damaru amar Le 
* Tanka 
7 Damshtra—i.e., She has long projecting teeth 
Raktadharaikandsim. The Saubhagyaratnakara has Raktadhat- 
vekanatham, that is, she who is the Lord of Raktadhatu 
° Shuklanna 


There is another smaller Lotus in each of the main lotuses on 
which the Shakti sits | | 
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VERSE 18 


HE who meditates upon this stainless Lotus, which is 
named Svadhishthana, is freed immediately from all his 
enemies, such as the fault of Ahamkara’ and so forth. He 
becomes a Lord among Yogis, and is like the Sun illumin- 
ing the dense darkness of ignorance.’ The wealth of his 
nectar-like words flows in prose and verse in well-reasoned 
discourse. 


COMMENTARY 


In this verse is described thé benefit derived from the con- 
templation of the Svadhishthana Lotus 

“ Svadhishthdna.”—* By ..8va,..is meant the Para-Linga | 
(Supreme Linga), and hencé'thé Lotus is called Svadhishthana.” “ 

“ Fault of Ahamkéara and so forth” (Ahamkara-doshadi).— 
By this is implied the six evil inclinations: Kama (lust), Krodha 
(anger), etc. These six,’ which are the six enemies of Man, are 
destroyed by contemplation on the Svadhishthana Lotus. By 
contemplation upon it are also destroyed the darkness of Maya, 
and Moha.’ and the Sun of knowledge (Jnana) is acquired. The 
rest is clear. 








` That is, his enemies-the six passions. 

* Egoism. See Introduction. 

° Moha, | 

` This is from y. 58 of Ch. XXVII of the Rudra-yamala 
__ ` Viz., Kama (lust), Krodha (anger), Lobha (greed), Moha (delusion), 
Mada (pride), Matsaryya (envy), which all arise from a sense of mine- 
ness (Ahamkara). 


* Ignorance, illusion, infatuation. 
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SUMMARY OF VERSES 14 To 18 


The Svadhishthana Chakra is of the colour of vermilion, 
and has six petals. On its six petals are the six letters Ba, 
Bha, Ma, Ya, Ra and La, with the Bindu placed thereon. They 
are of the colour of lightning. In the pericarp of this Lotus is 
the region of water in the form of an eight-petalled Lotus, with 
a half-moon in its centre. This region is white. Inside this 
latter is the Varuna Bija “Vam,” seated on a Makara, with a 
noose in his hand. In the lap of the latter (i.e., in the hollow 
of the Bindu) is Vishnu seated on Garuda. He has four hands 
and is carrying the Shankha (conch shell), Chakra (discus), 
Gada (mace), and Padma (lotus). He is dressed in yellow 
raiment, wears a long garland (Vana-mala) round his neck the 
mark Shrivatsa and the gem Kaustubha on his breast, and is 
youthful in appearance. Onya-red lotus in the pericarp is the 
Shakti Rakini. She is Shyamavarna,' and in her four hands she 
holds the Shila (spear or trident), Abja (lotus), Damaru (drum) 
and Tanka (battle-axe), She~is''three-eyed and has fierce pro- 
jecting fangs, and is terrible to behold. She is fond of white 
rice,’ and a stream of blood runs from Her nostril. 


(Here ends the second section.) 





* See note to v. 11. 
° Kutila-damshtra. ee 
° Shuklanna. 


366 ‘THE SIX CENTRES AND THE SERPENT POWER 


VERSE 19 


ABOVE it,! and at the root of the navel, is the shining Lotus 
of ten petals,’ of the colour of heavy-laden rain-clouds. 
Within it are the letters Da to Pha, of the colour of the 
blue lotus with the Nada and Bindu above them. Meditate 
there on the region of Fire, triangular in form and shining 
like the rising sun. Outside it are three Svastika marks,’ 
and within, the Bija of Vahni himself. 


COMMENTARY 


The Manipira Chakra isrdeseribed in this and the two 
following verses J 

^ Shuung lotus of tenpetals”*(Dashadala-lasite)—.e., the 
Lotus which shines by reason of its ten petals 

ˆ“ Of the colour of heavy rain-clouds ” (Pirnamegha-prakashe) 
—1.€., of a dark hue. 

“ Within it are the letters,” etc. (Nilam bhoja-prakashair 
upahitajathare dadi-phantaih sachandraih). 

The ten letters from Da (cerebral) to Pha, with the Bindu 
placed above them, are of the colour of the blue lotus, and are 
each of them on the ten several petals. The letters are Da 
Dha, Na, Ta, Tha, Da, Dha, Na, Pa, Pha. By Sachandraih which 
qualifies Varnaih is meant that the letters have Bindu and 
Nada over them, for these two go together. 


1 Svadhishthana 
“The Manipaira Chakra, the seat of the Element of Fire, the sign 
of which is a triangle, See Introduction 
An auspicious mark ; v. post 
‘That is, “ Ram,” the Seed-mantra of Fire. 


+ Shankara reads Dasha-dala-lalite—i.¢., the charming lotus of ten 
petals, . 
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“Inke the rising Sun” (Aruna-mihira-samam)—i.e., like 
the young sun. 

“ Svastika Marks.” '\—These three marks or signs are on 
three sides of the triangle. 

Raghava-bhatta says*: “A Svastika sign is made by the 
crossing of two straight lines going in four different directions,” 
In this region of Fire is Ram, the Bija of Fire, 


१ i.e., like a cross = ee Bee en 
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VERSE 20 


MEDITATE upon Him (Fire) seated on a ram, four-armed, 
radiant like the rising Sun. In His lap ever dwells Rudra, 
who is of a pure vermilion hue. He (Rudra) is white with 
the ashes with which He is smeared ; of an ancient aspect 
and there-eyed, His hands are placed in the attitude of 
granting boons and of dispelling fear.’ He is the destroyer 
of creation. 


COMMENTARY 


Elsewhere the Dhyana of Valini is as follows: ^ Seated on 
४ ram, a Rudriksha rosary in one hand, and the Shakti 
in the other. 

As there are no weapons placed in the other hands it is 
to be inferred that the other two hands are in the attitude of 
granting boons and of dispelling fear; that is how He is des- 
cribed to be in other Dhyanas of Him 

Rudra should here be meditated upon as seated on a bull. 

“ He is white ... smeared” (Bhasmiliptanga-bhishabha- 
rana-sita-vapuh).—The ashes with which his body is smeared and 
the ornaments he is wearing make him look white (though his 
hue is red) 


` That is, making Vara and Abhaya Mudras, ४, ante, pp. 20, 21 
* Vahni’s or Fire’s weapon 


which is called in Maharashtra Samti askarariya says it is the weapon 
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VERSE 21 


HERE abides Lakini, the benefactress of all. She is four- 
armed, of radiant body, is dark’ (of complexion), clothed 
in yellow raiment and decked with various ornaments, and 
exalted with the drinking of ambrosia.” By meditating on 
{118 Navel Lotus‘ the power to destroy and create (the 
world) is acquired. = एकम ° with all the wealth of knowledge 
ever abides in the lotus of his face 


COMMENTARY 


“Decked with various ornaments” (Vividha-virachana- 
lamkrita).—She who is decorated with gems and pearls arranged 
in varied and beautiful designs. _ । 

Cf. Lakini-dhyana elséwhere: “Let the excellent worship 
per meditate upon the Devi Lakini, whois blue and has three faces, 
and three eyes (to each face), fierce of aspect, and with Her teeth 
protruding.’ In her right hand She holds the thunderbolt and 
the Shakti,’ and in the left She makes the gestures ` of dispelling 
fear and of granting boons. She is in the pericarp of the navel 
lotus, which has ten petals. She is fond of meat (Mamsashi), 
and her breast is ruddy with the blood and fat which drop 
from Her mouth.” 


Shyama; see ante, note to v. 11 
> Matta-chitta ; vide ante, p. 44, n. ॐ कक 
+ Btat: a variant reading is evam, © in this manner ` - 
* Nabhi-Padma 
® That is, the Devi of Speech, Sarasvati 
Vishvanatha quotes a Dhyana in which She 18 described as hump- — 
backed (Kubjini) and as carrying a staff च 
7 The weapon of Vahni (Fire). See note 2, page 50 
° Mudra. 
° Some read “ Mamsastham ” = She who abides in flesh. 
= । 
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The navel lotus is called Mani-pira. The Gautamiya Tantra 
says': “This Lotus is called Manipira because it is lustrous 
like a gem.” ° 


SUMMARY OF VERSES 19 To 21 


The Nabhi-padma (Navel Lotus) is of the colour of the 
rain-cloud and has ten petals; on each of its petals are each of 
the ten letters, Da, Dha, Na, Ta, Tha, Da, Dha, Na, Pa, Pha, 
and of a lustrous blue colour, with the Bindu above each of 
them. In the pericarp of this Lotus is the red Region of Fire, 
which is triangular in shape, and outside it, on its three sides, 
are three Svastika signs. Within the triangle is the Bija of 
Fire—“ Ram”. He (Bija of Fire) is red in colour and is seated 
on a ram, is four-armed, and holds in his hands the Vajra 
(thunderbolt) and the ‘Shakti weapon, and makes the signs of 
Vara and of Abhaya.* In thé Jap of Vahni Bija is Rudra, red 
of colour, seated on the bull)-who, however, appears to be white 
on account of the ashes which-He smears on His body. He is 
old in appearance. On a red lotus.in the pericarp of this Lotus 
is the Shakti Lakini. She is blue, has three faces with three 
eyes in each, is four-armed, and with Her hands holds the 
Vajra and the Shakti weapon, and makes the signs of dispelling 
fear and granting boons. She has fierce projecting teeth, and 
is fond of eating rice and dhal, cooked and mixed with meat 
and blood. * 


(Here ends the third section) 


i ७ 
A V ais hnayv र Tant | ~ grea , au . h ri t Th # । 
तक ~ ~^ sin ority. The quotation is from 


। Mami-vad bhinnam. Bhinna here ३ “ distinguished,” for i 
the अ ¢ | maar means i distinguished,” for in 
5 iptra is the Region of Fire. See also Rudrayamala, Ch. XXVII, 


_ “Vara and Abhaya—i.e., the Mudrac 
ing boons. | 





dispelling fear and grant- 


* Khecharanna—that is, meat mix $ क anes 
Khecharanna (Khichri), Pilan, ete ed with rice and dhal, such as 
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PLATE IV} Manipuraka 
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VERSE 22 


AxsovE that, in the heart, 18 the charming Lotus,’ of the 
shining colour of the Bandhuka flower,’ with the twelve 
letters beginning with Ka, of the colour of vermilion, 
placed therein. It is known by its name of Anahata, and 
is like the celestial wishing-tree, bestowing even more 
than (the supplicant’s) desire. The Region of Vayu, 
beautiful and with six corners,’ which is like unto the smoke 
in colour, is here. 


CoMMENTARY 


The Anahata Lotus is described, in the six verses beginning 
with this. न 

This Lotus should be meditated upon in the heart; the 
verb dhyayet is understood. The twelve letters beginning with 
Ka, that is, letters Ka to Tha are on the petals. 

“Tt is known by its name Andahata” (Namna’nahata- 
samjnakam).—‘It is so called by the Munis because it is here 
that the sound of Shabdabrahman is heard, that Shabda or 


ivi 
| 





1 


‘The Anahata, or heart Lotus, seat of the air element, the sign of 


which is described as hexagonal, is here. See Introduction. 
* Pentapwetes Phoenicea. = | 
3 Kalpa-taru. Shankara says the Kalpa-taru, one of the celestial . 


trees in Indra’s heaven, grants what is asked ; but this gives more, since 
it leads him to Moksha. . a अ = 

+ Shatkona—that is, interlacing oa ang 
troduction and Rudrayamala. Ch. XXVII, र. 


ane 


‘ ~ 
- - 





-* ~ 
न 
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sound which issues without the striking of any two things 
together.” ' 

“ Wishing-tree””* is the tree in Heaven which grants all 
one asks; as it is like the Kalpataru so it bestows more than is 


desired 
“ Region of Vayu” (Vayor mandalam).—In the pericarp of 
this Lotus is the Vayu-mandala 


ry न्ह | ४. 
१ . क्य |) पयः [| अन्ध 
॥ ति " छि 
(य ||| लत सक | 2. 
— ie | 
| 
कीन Gandh jonal ' 
Centre for the Arts 


*'Vishvanatha quotes (p. 121, Vol. II, Tantrik Texts) the following : 
Within it is Vama-Linga, lustrous like ten thousand suns, also Sound 
which is Shabda-brahmamaya (whose substance is Brahman), and is 


a a ha ; 4 


produced by no cause (Ahetuka). Such is the lotus Anihata wherein | 





Purusha (that is, the Jivatma) dwells.” As to» Shabdabrahm: 
Raghavabhatta’s Comm. on Sharada, Ch, I, उ, 12. 


+ Surataru= Kalpa-tara. ^ sno EO Sar ~ 


~ ~, ion क 
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VERSE 23 
MEDITATE within it on the sweet and excellent Pavana 
Bija,’ grey as a mass of smoke,’ with four arms, and seated 
on a black antelope. And within it also (meditate) upon 
the Abode of Mercy, the Stainless Lord who is lustrous 
like the Sun,‘ and whose two hands > make the gestures 
which grant boons and dispel the fears of the three worlds. 


CoMMENTARY 


In this verse the Author speaks of the presence of the Vayu 
Bija in the Anahat Chakra. , 111 

«< Pavana Bya”™ (Pavanakshara)—1.e., the Bija Yam. 

“Grey as a mass of. smoke ^” (Dhimavali-dhtsara) It has 
the greyish colour of smoké by réason of its being surrounded 
by masses of vapour. 

“A black antelope,” which is noted for its fleetness, is the 
Vahana (carrier) of Vayu. Vayu carries his weapon, “ Ankusha,” ^ 
in the same way that Varuna carries his weapon, “ Pasha ”.’ 


? i.c., Vayu, whose Vija is ^ Yam”. 
_ , * This smoke, Shankara says, emanates from the Jivatma which 
is in the form of a flame. 

3 Shankara reads “ocean of mercy ” (Karunavaridhi). 

‘Hamsa, the Sun—a name also of the Supreme. Cf. “ Hrim the 
Supreme Hamsa dwells in the brilliant heaven.” See the Hamsavati - 
Rik of Rigveda IV—40 quoted in Mahanirvana Tantra, vv. 196, 197, 
Ch ~ प. Hamsa is from Han=Gati, or motion. It is called Aditya beca 
it is in perpetual m (Siyana). Hamsa is also the form of the An- 
taratma, see v. 31, post. This Rik also runs in Yajurveda, X, 24, and 
XII, 14, and in some of the Upanishads. 

_ “This shows that the Brja has hands and feet (Shankara). 
“Goad. - Af र 24213 orf =+. ip cu) 
* Noose. 





{18418 
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He next speaks of the presence of Isha in the Vayu Bija. 
Everywhere Shiva is spoken of as having three eyes, hence 
Isha also has three eyes. 

Elsewhere it is said: “ Meditate upon him as wearing ॐ 
jewelled necklet and chain of gems round his neck, and bells 
on his toes, and also clad in silken raiment.” In the same way 
of him it has also been said: “The beautiful One possessed of 
the soft radiance of ten million moons, and shining with the 
radiance of his matted hair 


Isha should therefore be thought of as clad in silken 
raiment, etc 


"The third eye, situate in the foreh i | in region | pineal 
gland, is the Eye of Wisdom व्या ons # “ee + + 
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VERSE 24 


Here dwells Kakini, who in colour is yellow like unto new 
lightning,’ exhilarated and auspicious; three-eyed and the 
benefactress of all. She wears all kinds of ornaments, and 
in Her four hands She carries the noose and the skull, and 
makes the sign of blessing and the sign which dispels fear. 
Her heart is softened with the drinking of nectar. 


COMMENTARY 
In this verse the Authdrispéa sks of the presence of the Shakti 
Kakini. = a 

“ Byrhilarated”? (Matta)—that'is, She is not in an ordinary, 
but in a happy, excited mood. 

“ With the drinking of nectar,” etc. (Purna sudha-rasardra- 
hridaya).—Her heart is softened to benevolence by the drinking 
of nectar; or it may be interpreted to mean that Her heart is 
softened by the supreme bliss caused by drinking the excellent 
nectar which drops from the Sahasrara. Her heart expan ds 
with the supreme bliss. Kakini should be thought of as wearing 
the skin of a black antelope. 

_ Compare the following Dhyana of Kakini where She is so 
described: “If thou desirest that the practice of thy Mantra be 





॥ Nava-tadit-pita—i.e., where there is more thunder than rain, 
when the lightning shows itself very vividly. Pita is yellow; Kakini 18 
of a shining yellow colour. Fie se 

° Shankara gives unmatta (maddened or exalted) as equivalent of 
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crowned with success, mediate on the moon-faced, ever-existent * 
Shakti Kakini, wearing the skin of a black antelope, adorned 
with ail ornaments.” ` 





4A N 5 5 f re # क ; h = 
Nityam. If this is not stutI, possibly the word is nityam, “ always ” 


` Vishvanatha, in his commentary on the Shatchakra, gi h 

f JWwine ; २1.“ ४८ | | recor cra, gives tne 
me Presson of Kakini a Meditate on Kakini whose Rais in 
done eae holding in Her hands Pasha (noose), Shila 
(trident), a Kapala (Skull), Damaru (drum). She is yellow in colour, 
oe tn, pating curd and rice (Dadhyanna). Her beautiful body is in a 
slightly bending pose (Svavayavanamita). Her heart is made joyous 
by the draught of rice wine (Varuni).” The Saubhagya-ratnakara cities 
Seven Dhyanas of the Seven Shaktis or Yoginis—Dakint and others 
99 has her abode in one of the seven DhAtus.. ‘The 
Seventh Shakti Yakshini is not mentioned inthis book. = |» 
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VERSE 25 


Tue Shakti whose tender bedy is like ten million flashes of 
lightning is in the pericarp of this Lotus in the form of a 
triangle (Trikona). Inside the triangle is the Shivalinga 
known by the name of Vana. This Linga is like shining 
gold, and on his head is an orifice minute as that in a gem. 
He is the resplendent abode of Lakshmi. 


COMMENTARY 


In this Shloka is described the triangle Trikona which is 
in the pericarp of this Lotus" ~ 

^ Shakti in the form of & triangle ” (Trikonabhidha Shaktih). 
—By this we are to understand that the apex of the Triangle is 
downward.‘ | भ 

This Trikona is below the Vayu Bija, as has been said 
elsewhere. ‘In its lap is Isha. Below it, within the Trikona 
is Vana-Linga.” 

‘On his head,’ etc. (Maulau sikshma-vibheda-yung mamih) 
—This is a description of Vana-Linga. The orifice is the little 
space within the Bindu which is within the half-moon which is 
on the head of the Linga. 

Elsewhere we find the followin g description: “The Vana- 
Linga within the triangle, decked in jewels made of gold—the 
Deva with the half-moon on his head; in the middle is an ex- 
cellent red lotus.” 

The red lotus in this quotation is one below the pericarp of 
the heart lotus; it has its head turned upwards, and has eight 


` As it is a Trikona Shakti, it must have its apex downwards as 1n 
the case of the Yoni 


# ` 1 
= 
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petals. It is in this lotus that mental worship (Manasapuja) 
should be made.! Compare the following: “Inside is the red 
eight-petalled lotus. There is also the Kalpa-tree and the seat 
of the Ishta-deva under a beautiful awning (Chandratapa). 
surrounded by trees laden with flowers and fruits and sweet- 
voiced birds. There meditate on the Ishta-deva according to the 
ritual ° of the worshipper 
Orifice minute as.’—He here speaks of the Bindu which 

is the head of the Vana-Linga. As a gem has a minute orifice 
in it (when pierced to be threaded), so has this Linga.’ By this 
is meant that the Bindu is in the head of Shiva Linga 

“The resplendent abode of Lakshmi.”’—By this one must 
know the great beauty of the Linga, due to a rush of desire 


Indira Gandhi National 


"This is not one of the six Chakras, but a lotus kno An = 
kanda, where the Ishtadevata is meditated upon See Ch. V mg 4 
Mahanirvana Tantra. 


*Kalpa. Tattat-kalpoktamargatah. That is, in manner enjoined 
by the respective sampradaya of the sadhaka 


‘The Linga itself is not pierced, but it carries the Bindu, which 
has an empty space (Shinya) within its circle, | 


“ That is, here, beauty. 
° Kamodgama. 
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- VERSE 26 | 

He who meditates on this Heart Lotus becomes (like) the 
Lord of Speech, and (like) Ishvara he is able to protect 
and destroy the worlds. This Lotus is like the celestial 
wishing-tree,' the abode and seat of Sharva.’ It is beauti- 
fied by the Hamsa,’ which is like unto the steady tapering 
flame of a lamp in a windless place.’ The filaments which 
surround and adorn its pericarp, illumined by the solar 
region, charm. 


COMMENTARY 


In this and the following Yerse he speaks of the good to be 
gained by meditating on the Heart Lotus. = 

` ^ He who meditates on this Lotus in the Heart becomes like 
the Lord of Speech”—i.e., Brihaspati, the Guru of the Devas— 
and able like Ishvara the Creator to protect and destroy the 
` worlds. Briefly, he becomes the Creator, Protector and Des- 
troyer of the Worlds. 

He speaks of the presence of the Jivatma which is Hamsa,” 
in the pericarp of this Lotus. The Jivatma 18 like the steady 
flame of a lamp in a windless place, and enhances the beauty of 
this Lotus (Anila-hina-dipa-kaliki-hamsena sam-shobhitam) 
Hamsa is the Jivatma. He also speaks of the presence of the 
Sirya-mandala in the pericarp of this Lotus. 


` Sura-taru=Kalpa-taru 

* Maha-deva, Shiva. 

* Here the Jivatma. 

* See Introduction. 

° Vishvanatha quotes a verse in which this | 
Purusha, | 





11, 
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“The filaments which surround and adorn its pericarp, 
illumined by the solar region, charm” (Bhanormandala- 
manditantara-lasat kinjalka-shobadharam).—It is beautified by 
reason of the filaments which surround the pericarp being tinged 
by the rays ofthe Sun. The rays of the Sun beautify the fila- 
ments, and not the space within the pericarp. The filaments of 
the other Lotuses are not so tinged, and it is the distinctive 
feature of this Lotus. By the expression “the Mandala of Sirya 
(Bhanu)” the reader is to understand that all the filaments in 
the pericarp are beauteous with the rays of the Sun, and not a 
portion of them. | 

All over the pericarp is spread the region of Vayu. Above 
it is the Region of Sirya; and above these the Vayu Bija and 
Trikona etc., should be meditated upon. This is quite con- 
sistent. In mental worship the mantra is “ Mam—salutation to 
the Region of Fire with his ten Kalas,” etc. From texts and 
Mantras like this we therefore see that the regions of Vahni 
(Fire), Arka (Sun), and Chandra (Moon) are placed one above 
the other. | ग 

“ Tshvara ”"—i.e., Creator, - 

`` Able to protect and destroy the world” (Rakshavinashe 
kshamah)—+.c., it is he who protects and d estroys. The idea 
meant to be conveyed by these three attributes is that he be- 
comes possessed of the power of creating, maintaining and 
destroying the Universe. 


# ॥ 


` Kala = 08708 or portions of Shakti. 


* By reason of his unification with the Brahma-substance. ` 
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VERSE 27 


FoREMOST among Yogis, he ever is dearer than the dearest 
to women,’ He is pre-eminently wise and full of noble deeds. 
His senses are completely under-control. His mind in its 
intense concentration is. engrossed in thoughts of the 
Brahman. His inspired speech flows like a stream of 
(clear) water. He is like the Devata who is the beloved of 
Lakshmi’ and he is able at will to enter another's body.° 


COMMENTARY 


“ Dearer than the dearest-to.women” (Priyat priyatamah 
kintakulasya).—.e., because he-is skilful to please them 
“ His senses are completely under control” (Jitendriya- 
ganah)—i.e., he is one who-.should.be counted among those that 
have completely subjugated their senses 
“ His mind.........Brahman” (Dhyanauadhana-kshamah).— 
Dhyana is Brahma-chintana, and Avadhana means steady and 
intense concentration of the mind. The Yogi is capable of both. 
“ His inspired speech flows like a stream of (clear) water” 
(Kavyambudhara-vaha).—The flow of his speech is compared to 
an uninterrupted flow of water, and it is he from whom it flows. 
_ “ He is like the Devata who is the beloved of Laksmi” 
(Lakshmi-ranggana-daivatah).—He becomes like the Deva who 
is the beloved of Lakshmi. Lakshmi, the Devi of Prosperity, is 
the spouse of Vishnu. This compound word is capable of another 





° Priyat priyatamah—more beloved than those that are dear to 
them 

* According to Shankara’s reading, Lakshmi becomes his family 
Devatai—that is, his family is always prosperous 

3 Parapure ; v. post 


4 Karmakushalah.— dearer than their husbands ” (Shankara). 
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meaning. It may mean: One who has enjoyed all prosperity 
(Lakshmi) and all good fortune (Ranggama) in this world and 
who goes along the path of liberation. It has therefore been 
said :—“ Having enjoyed in this world the best of pleasures, he 
in the end goes to the abode of Liberation.” 1 

^ Another's body” (Para-pura).—He is able at will to enter 
the enemy’s fort or citadel (Durga), even though guarded and 
rendered difficult of access. And he gains power by which he 
may render himself invisible, fly across the sky, and other 
similar powers. It may also mean “ another man’s body ”.” 


SumMARY oF VERSES 22 TO 27 


The Heart Lotus is of the colour of the Bandhika® flower, 
and on its twelve petals are the letters Ka to Tha, with the 
- Bindu above them, of the colour of vermilion. In its pericarp 
is the hexagonal ‘ Vayu-Mandala, of a smoky colour, and above it 
Sirya-Mandala, with the Trikona lustrous as ten million flashes 
of lightning within it. Above it the Vayu Bija, of a smoky hue, 
is seated on a black antelope; four-armed and carrying the goad 
(Ankusha). In his (Vayu-bija’s) lap is three-eyed Isha. Like 
Hamsa (Hamsabha), His two arms extended in the gestures of 
granting boons and dispelling fear. In the pericarp of this 
Lotus, seated on a red lotus, is the Shakti Kakini. She is four- 
armed, and carries the noose ( Pasha), the skull ( Kapala), and 
makes the boon (Vara) and fear-dispelling (Abhaya) signs. She 
is of a golden hue, is dressed in yellow raiment, and wears every 
variety of jewel and a garland of bones. Her heart is softened 
by nectar. In the middle of the Trikona is Shiva in the form 
of a Vana-Linga, with the crescent moon and Bindu on his head. 
He is of a golden colour. = 





1 bh uk A > varin 

^ न क ज) bhogiin ante mukti-padam brajet. 
The Siddhi by which Yogis transfer themselves ; { १ 
४, as Shankaracharya is said † er themselves in ther’s 
io uke for न Said sre done. The latter interpretation 
not seek (० न ध will not have enemies, or if he have will 


` Pentapetes Pheenica 
* See Introduction. 
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He looks joyous with a rush of desire.' Below him is the 
Jivatma like Hamsa. It is like the steady tapering flame of a 
lamp. Below the pericarp of this Lotus 18 the red lotus of 
eight petals, with its head upturned. It is in this (red) lotus 
that there are the Kalpa Tree, the jewelled altar surmounted by 
an awning and decorated by flags and the like, which is th 
place of mental worship.’ 


(Here ends the fourth section) 


' Kamodgamollasita. — 


° See Introduction. | | | 
>See Mahanirvana Tantra, Ch. ए, vv. 129, 180, ए. 85, where the 
Mantra is given. sy 3 me 1 Mae. 
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VERSES 28 AND 29 


In the throat is the Lotus called’ Vishuddha, which is pure 
and of a smoky purple hue. All the (sixteen) shining 
vowels on its (sixteen) petals, of a crimson hue, are distinctly 
visible to him whose mind (Buddhi) is illumined. In the 
pericarp of this letus there is the Ethereal Region, circular 
in shape, and white like the full Moon.' On an elephant 
white as snow is seated the Bija* of Ambara,* who is white 
of colour. 

Of His four arms, two hold the noose* and goad,’ and 
the other two make the gestures* of granting boons and 
dispelling fear. These add to His beauty. In His lap’. 
there ever dwells the great:..snow-white Deva, three-eyed 
and five-faced, with ten beautiful arms, and clothed in a 
tiger’s skin. His body is united with that of Girija,’ and 
He is known by what His name, Sada-shiva,”’ signifies. 


* Ether is the element of this Chakra, the sign (Mandala) of this 
Tattva being a circle (Vritta-ripa). See Introduction. 

> Manu=Mantra=(here) “ Ham”. 
__. Ambara=the Ethereal Region ; the word also means “ apparel "— 
^^ Vyonnivasasi”’ (Amara-kosha). On an elephant of the colour of snow 
is seated Ambara, white in colou r in his Bija form. The Sanskrit is 
capable of another meaning: On an elephant is seated the Bija whose 
raiment is white.” | 

* Pasha. 

` ° Ankusha. 

° Mudra ; v. pp. 20, 21, ante. 

7 Of the Nabhovija or “ Ham”. | 

° = Mountain-born,” a oF of the Devi as the daughter of the 
Mountain King (Himavat—Himalaya). The reference is here to the 
Androgyne Shiva-Shakti form. See Commentary. — | 


9 Sada 


8 = €१९1, Shiva=the Beneficent One, Beneficence. ` 
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COMMENTARY 


The Vishuddha Chakra is described in four verses beginning 
with these 

“ Because by the sight of the Hamsa the Jiva attains 
purity, this Padma (Lotus) is therefore called Vishuddha (pure) 
Ethereal, Great, and Excellent.” 

“In the region of the throat is the Lotus called Vishuddha.’- 
—Pure (Amala, without impurity) by reason of its being tejo 
maya › (its substance is tejas), and hence free from impurity 

“All the vowels” (Svaraih sarvaih)—i.e., all the vowels 
beginning with A-kdra and ending with Visarga—altogether 
sixteen in number. 

“Shining on the petals” (Dala-parilasitaih)—The vowels 
being sixteen in number, the number of petals which this lotus 
possesses is shown by implication to be sixteen also. 

Elsewhere this has been clearly stated: “^ Above it (Anahata 
is the Lotus of sixteen petials;~“of a smoky purple colour; its 
petals) bear the sixteen vowels, |red in colour, with the Bindu 
above them. Its filaments are ‘ruddy, and it is adorned by 
Vyoma-mandala.”” 

“ Distinctly visible’ (Dipitam).—These letters are lighted 
up, as it were, for the enlightened mind (Dipta-buddhi). 

“Whose mind (buddhi) is illumined” refers to the person 
whose buddhi, or intellect, has become free from the impurity 
of worldly pursuits as the result of the constant practice of Yoga. 

“The Hthereal Region circular in shape, and white like the 
full Moon” (Pirnendu-prathita-tama-nabhomandalam vrit- 
taripam).—The Ethereal Region is circular in shape Vrittaripa), 
and its roundness resembles that of the full Moon, and like the 
Moon it is also white. The Sharada says: “The wise know 
that the Mandalas participate in the lustre of their peculiar 
elements.”" The Mamdalas are of the colour of their respective 

' Fire purifies. 

* The Ethereal Circle 


*That is, each Mandala (i.e square, circle, triangle, etc.) 


after the characteristics of its elements. (Vide Sharada-tilaka, I, 24) 
25 
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Devatas and elements: Ether is white, hence its Mandala 18 
also white. 

“In the pericarp of this lotus is the cireular Htheral 
Region” (Nabho-mandalam vritta-ripam).—In the lap of this 
white Ambara (or Ethereal Region) ever dwells Sada-shiva, who 
is spoken of in the second of these two verses. 

“On an elephant white as snow 1s seated” (Hima-chchhaya- 
nagopari lasita-tanu).—This qualifies Ambara. 

Naga here means an Elephant, and not a serpent. The 
Bhitashuddhi clearly says: “Inside it is the white Bija of 


_ Vyoma on a snow-white elephant.” Literally, “ His body shows | 


resplendent on an elephant,” because He is seated thereon. 

“The Bya of Ambara” (Tasya manoh).—Tasya manoh 
means literally “ His mantra” which is the Bija of Ether or 
Ham, ‘ | | 

“His four arms, (two मु 29८0 hold the Pasha (noose). 
Ankusha (goad), and (the othe tito) are in the gestures granting 
boons and dispelling fear, add...to , ४8 beauty” (Bhujaih pashi- 
bhityankusha-vara-lasitaih shobhitamgasya)—The meaning, in 
short, is that in His hands He is carrying the pasha and 
ankusha, and making the gestures of dispelling fear and grants 
ing boons. 

“In the lap of his Bija” (Tasya manor anke).—He is here 
in His Bija form—in the form of Ham which is Akasha-Bija. 
This shows the presence of the Bija of Ether in the pericarp of 
this Lotus, and we are to meditate upon it as here described. 

“The snow-white Deva whose body is united with (or ine 
separable from) that of Giri-ja” (Girijabhinna-deha) .—By this 
is meant Arddhanarishvara.* The Deva Arddhanirishvara is of 
a golden colour on the left, and snow-white on the right. He 
dwells in the lap of Nabho-bija. He is described as “the Deva 
Sada-shiva garbed in white raiment. Half His body being 
inseparate from that of Girija, He is both silvern and golden ` . 





* The Bija of a thing is that thing in essence. 
* Hara-Gauri-mirti (Shankara). 


= te 
a 
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He is also spoken of as “possessed of the down-turned digit 
(Kala) of the Moon which constantly drops nectar ` 1 

The Nirvana Tantra,’ in dealing with the Vishudda Chakra, 
says: “Within the Yantra* is the Bull, and over it a lion-seat 
(Simhasana). On this is the eternal Gauri, and on Her right is 
Sada-Shiva. He has five faces, and three eyes to each face: His 
body is smeared with ashes, and He is like a mountain of silver. 
The Deva is wearing the skin of a tiger, and garlands of snakes 
are His ornaments.” 

The Eternal Gauri (Sada Gauri) is there as half of Shiva’s 
body. She is in the same place spoken of as “ the Gauri, the 
Mother of the Universe, who is the other half of the body 
of Shiva”. 

“With ten beautiful arms” (Lalita-dasha-bhuja).—The 
Author here has said nothing of what weapons the Deva has in 
His hands. In a Dhyana elsewhere He is spoken of as carrying 
in His hands the 81718 (tridént), the Tanka (battle-axe), the 
Kripina (sword), the Vajra’ (thunderbolt), Dahana (fire), the 
Nagendra (snake-king), the. Ghanéa, (bell), the Ankusha (goad), 
Pasha (noose), and making the gesture dispelling fear (Abhiti- 
kara). In meditating on Him, therefore, He should be thought of 
as, carrying these implements and substances and making these 
gestures in and by His ten arms. Great (Prasiddha lit. known) 
here well known for his greatness. The rest can be easily 
understood. 


1 This is the Ama Kala 

° Patala VIII. The text translated is incorrect. In Rasikamohana 
Chattopadhyaya’s Edition it runs as: ‘ Within the Yantra is the bull 
half of whose body is that of a lion This is consistent with the 
Arddhanarishvara, as the bull is the Vahana (carrier) of Shiva, and the 
lion of the Devi 


° That is Shat-kona yantra 


‘This gesture is called also Astra or a weapon which is thrown, 
because it throws goodness on the Sadhal | 
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VERSE 30 


Purer than the Ocean of Nectar is the Shakti Shakini who 
dwells in this Lotus. Her raiment is yellow, and in Her 
four lotus-hands She carries the bow, the arrow, the noose, 
and the goad. The whole region of the Moon without the 
mark of the hare* is in the pericarp of this Lotus. This 
(region) is the gateway of great Liberation for him who 
desires the wealth of Yoga and whose senses are pure and 
controlled. 





Here the Author s of, the 
pericarp of the Vishuddha Lotus. 

“Purer than the Ocean of Nectar” (Sudhasindhoh’ 
Shuddha).—The Ocean of Nectar is white and cool and makes 
immortal. Shakini, who is the form of light itself (Jyotih- 
svarupa) is white and 1681688. 

In the following Dhyana of Shakini She is described in 
detail: “ Let the excellent Sadhaka meditate in the throat lotus > 
on the Devi Shakini. She is light itself (Jyotih-svaripa) : each | 
of Her five beautiful faces is shining with three eyes. In Her 





| presence of Shakini in the ` 


*'The “ Man in the Moon”, 


* Sudhasindhu, says Shankara, is Chandra 
and whiter than the nectar in the moon The 
is according to the construction of Shankara and 
Sudhasindhoh in the ablative. Kalicharana, however reading it in the 
possessive case, gives the meaning “pure like the ocean of Nectar,” 


which is the innermost ocean of the se न eciitadiconemcantin tie 
jewelled island (Manidvipa). peyen 8, which surrou he | 


(Moon). She is purer 
translation here given 
Vishvanatha, who read 
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lotus hands She carries the noose, the goad, the sign of the book, 
and makes the Jnanamudra.’ She maddens (or distracts) all 
the mass of Pashus,’*’ and She has her abode in the bone.’ 
She is fond of milk food, and related with the nectar which 
She has drunk.” 

By the expression “She is light itself” in the above 
Dhyana, it is meant that She is white, whiteness being charac- 
teristic of light. The two Dhyanas differ as regards the weapons 
the Devi has in her hands. This is due to differences in the 
nature of the Sadhaka’s aim 

The Devi is in the lunar region (Chandramandala) within 
the pericarp. The Prema-yoga Taramgini says: ‘‘ Here dwells 
the Shakti Shakini in the auspicious region of the Moon.” 

“In this Lotus’ (Kamale)—.e., in the pericarp of the 
Vishuddha Chakra. 

“In this pericarp is the spotless region of the Moon, without 
the mark of a hare” (Shasha-parirahita), conveys the same 
meaning. The spots on the moon are called “ the sign of the 
hare,” “the stain on the:smoon”’. She is likened to the 
Stainless Moon ; 

“The gateway of great liberation” (Maha-moksha-dvara) 
This is attributive of Mandala, the lunar region, and is used 
in praise of the Mandala. It is the gateway of Liberation, of 
Nirvanamukti, for those who have purified and conquered their 
senses, among other practices; by meditating on this in the 
path of Yoga they attain liberation (Mukti). 

“Who desires the wealth of Yoga” (Shriyamabhimata- 

shilasya)—By Shri is meant “the wealth of Yoga”. For him 
who by his very nature desires the wealth of Yoga, that is the 


"Made by touching the thumb with the first finger of the right 
hand and placed over the heart 


* See Introduction to A. Avalon’s Mahanirv 
१.९., She 18 the Devata of the Asthi Dhatu 


* The nature of the Dhyana (meditation) varies with the aim which 
a Sadhaka wishes by his worship. See Tantraraja. Tantrik Texts, 


Tantra 





Vols. VIII and XII. 
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gateway of Liberation. This clearly explains the meaning of 
Shuddhendriya, whose senses are pure and controlled. 

In the pericarp of this Lotus is the Nabho-mandala (ethereal 
region): inside the latter is the triangle (Trikona) ; inside the 
triangle is the Chandra-mandala; and inside it is the Nabho- 
bija*; and so forth. Cf. “Think of the full moon in the 
triangle within the pericarp; there think of the snowy Akasha 
seated on an elephant, and whose raiment is white. There 
is the Deva Sada-Shiva.” “ Whose raiment is white” quali- 
fies Akasha. 


1 The Bija of Ether—Ham. 





1014211 
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VERSE 31 


He who has attained complete knowledge of the Atma 
(Brahman) becomes by constantly concentrating his mind 
(Chitta) on this Lotus a great Sage,’ eloquent and wise, 
and enjoys uninterrupted peace of mind.” He sees the 
three periods,’ and becomes the benefactor of all, free from 
disease and sorrow and long-lived, and, like Hamsa, the 
destroyer of endless dangers. 


COMMENTARY 


In this verse he speaks of the.good gained by meditating on 
the Vishuddha Chakra | (त । 

“ Who has attained,” etc. (Atma-sampirna-yoga).'—He whose 
knowledge of the Atman is-complete by realisation of the fact 
that It is all-pervading. Atman=Brahman 

According to another reading (Atta-sampirna-yoga), the 
meaning would be ^“ one who has obtained perfection in Yoga”. 
Hence the venerable Teacher ° has said: ^ 06 who has attained 
compléte knowledge of the Atma reposes like the still waters 
of the deep.” The Sadhaka who fixes his Chitta on this Lotus, 
and thereby acquires a full knowledge of the Brahman, becomes 
a knower (Jnani—i.e., becomes possessed of the knowledge of 
all the Shastras without instruction therein. His Chitta be- 
comes peaceful; he becomes “ merciful towards all, not looking 
for any return therefor. He is constant, gentle, steady, modest, 


` Kavi. 
। Shanta-chetah. Shama, says Shankaracharya in his Atmanatma- 
viveka, is Antarindriya-nigraha—i.e., subjection of the inner sense 
* Past, present, and future 
The word Yoga is here used as equivalent of Jnana 
` Shrimadacharya, i.e., Shankaracharya. 
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courageous, forgiving, self-controlled, pure and the like, and free 
from greed, malice and pride.” 1 

‘He sees the three periods” (Tri-kala-darshi)—.e., by the 
knowledge acquired by Yoga he sees everything in the past, 
present, and future. Some say that the meaning of this is that 
the Yogi has seen the Self (Atm), and, as all objects of know- 
ledge are therein, they become visible to him. 

“ Free from disease and sorrow `` (Rogashokapramuktah) “— 
2.९. by having attained Siddhi in his mantra he becomes free 
from diseases and long-lived, and by reason of his having freed 
himself from the bonds of Maya he feels no sorrow. 

^“ Take Hamsa, the destroyer of endless dangers’”’ (Niravadhi- 
vipadamdhvamsa-hamsa-prakashah).—From acts good and evil 
various dangers (Vipat) arise. The Sadhaka becomes like the 
Hamsa which is the Antaratma that dwells by the pericarp of 
the Sahasrara,’ for he can destroy all such dangers and in the 
result open the gate of Liberation (Moksha). Hamsa is the form 
of the Antaratma. The rest is clear 

य 4 


SUMMARY OF THE ViIsHUDDHA CHAKRA 


At the base of the throat‘ is the Vishuddha Chakra, with 
sixteen petals of smoky purple hue. Its filaments are ruddy, 
and the sixteen vowels, which are red and have the Bindu 
above them, are on the petals. In its pericarp is the ethereal 
region (Nabho-mamdala), circular and white. Inside it is the 
Chandra-mandala, and above it is the Bija Ham. This Bija is 
white and garmented in white,’ seated on an elephant, and is 





wer bes portion within inverted commas is from the Bhagavad-Gita, 
* Cf. Sarvarogaharachakra in Shri Yantra. 
*That is, the Hamsa is in the twelve- talled Lotus be th 
Sahasrara. Shankara and Vishvanatha cal] Hatin the ei = 
‘ Kantha-mile. | 


* That is, clothed in space. 





| indigaG १ 
Centre far the A 
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four armed. In his four hands he holds the Pasha (noose) and 
the Ankusha (goad), and makes the Vara-mudra and the Abhaya- 
mudra. In his lap is Sada-Shiva, seated on a great lion-seat 
which is placed on the back of a bull. He is in his form of 
Arddhaniarishvara, and as such half his body is the colour of 
snow, and the other half the colour of gold. He has five faces 
and ten arms, and in his hands he holds the Shila (trident), 
the Tamka (battle-axe), the Khadga (sacrificial sword), the Vajra 
(thunderbolt), Dahana,' the Nagendra (great snake), the Ghanta 
(bell), the Ankusha (goad), the Pasha (noose), and makes the 
Abhaya-mudra. He wears a tiger’s skin, his whole body is 
smeared with ashes, and he has a garland of snakes round his 
neck, The nectar dropping from the down-turned digit of the 
Moon is on his forehead. Within the pericarp, and in the Lunar 
Region and seated on bones, 18 the Shakti Shakini, white in 
colour, four-armed, five-faced land three-eyed, clothed in yellow, 
and carrying in Her hand a bow,-an arrow, 8 noose, and a goad. 


1 Agneya-astra. ~ 
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VERSE 314. 


THE Yogi, his mind constantly fixed on this Lotus, his 
breath controlled by Kumbhaka,’ is in his wrath’ able to 
move all the three worlds. Neither Brahma nor Vishnu, 
neither Hari-Hara‘ nor Sarya® nor Ganapa’ is able to 
control his power (resist him). 


COMMENTARY 

“His breath controlled by Kumbhaka” (Atta-pavana) 
Literally it means, who has taken the air in, which is done by 
Kumbhaka 

“ Hari-Hara.”—The,,Yugala..(coupled) form, consisting of 
Vishnu and Shiva combined 

“ Surya” (Kha-mani)—This word means the jewel of the = 
sky, or Sirya. 


(Here ends the fifth section.) 


This verse has not been taken into account either by Kalicharana 
or Shankara. It is given by Bala-deva in his text and his Commentary 
is also here given. It is in ‘Tripurasara samuchchaya, Ch. V, 26 


Retention of breath in Pranayama is Kumbhaka 


This is praise (Stutivada) of his great = 
get angry he could move the three worlds powers—that 


See Commentary 
` Sun. See Commentary, 
ˆ Ganesha. 


is, were he to 
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VERSE 32 


Tue Lotus named Ajna' is like the moon, (beautifully 
white). On its two petals are the letters Ha and Ksha, 
which are also white and enhance its beauty. It shines 
with the glory of Dhyana.’ Inside it is the Shakti Hakini, 
whose six faces are like so many moons. She has six arms, 
in one of which-She holds a book’; two others are lifted up 
in the gestures of dispelling fear and granting boons, and 
with the rest She holds a skull, a small drum,’ and a 
rosary.” Her mind is pure (Shuddha-chitta). 


CoMMENTARY 


The Author now describes the Ajni Chakra between the 
eyebrows in the seven verses beginning with this. 

“Lotus named Ajna” (Ajna-nama).—* Ajna of the Guru is 
communicated here, hence it is called Ajna.” Here between the 
eyebrows is the Ajna (Command), which is communicated from 
above, hence it is called Ajna. This Lotus which is well known 
is here.’ 

a " Ajnd—command. See Commentary. The Tantrantara Tantra 
calls this Chakra the house of Shiva (Shivageha). 

° The state of mind which is acquired by meditation (Dhyana). 
= *Vidyam mudram dadhana, i.e, she is making the gesture of 
idyé or Pustaka Mudra and those of dispelling fear and granting 
boons. It is not that she is carrying a book in her hand. See post. 

* Damaru 

^ Rosary with which ^ Recitation ” (japa) of mantra is done. 


| "It is here that Ajna of the Guru is communicated (Gautamiya 
Tantra, cited by Vishvanatha), See Rudrayamala, Ch. XXVIL, ४" 6°, 
which says that the Guru's Ajna is communicated (Gurorajneti). 


396 THE SIX CENTRES AND THE SERPENT POWER 


This Lotus is between the eyebrows, as the following shows. 
“Going upwards after entering the throat and palate, the white 
and auspicious Lotus between the eyebrows is reached by 
Kundali. It has two petals on which are the letters Ha and 
Ksha, and it is the place of mind (Manas).” 

The following are descriptions of the Lotus : 

ˆ“ Like the Moon, beautifully white” (Hima-kara-sadrisham). 
—This comparison with Chandra (Himakara) may also mean 
that this Lotus is cool like the moonbeams (the moon being the 
receptacle of Amrita, or Nectar, whose characteristic is cool- 
ness), and that it is also beautifully white. 

It has been said in “ Ishvara-kartikeya-samvada ” :1 “ Ajna 
Chakra is above it; it is: white and has two petals ; the letters 
Ha and Ksha, variegated in colour, also enhance its beauty. It 
is the seat of mind (Manas).” 

^“ Two petals ” (Netra-patra),—The petals of the lotus. 

“The letters Ha and Kshaiwhich are also white” (Ha-ksha- 
bhyaim kalabhyaém parilasitavapyh su-shubhram).—These two 
letters are by their very,nature,.white, and by their being on 
the white petals the whiteness théreof is made more charming 
by this very excess of whiteness.? The letters are called Kalas 
because they are Bijas of Kalas.’ 

“It shines with the glory of Dhyana” (Dhyana-dhama-pra- 
kisham)—that is, its body shines like the glory of Dhyana 
Shakti. 

^“ Hakini.”—He next speaks of the presence of the Shakti 
Hakini here. The force of the pronoun §a (She) in addition to 
Her name is that She is the well-known Hakini. 

“The gestures of dispelling fear and granting boons ” 
(Mudra)—This word stands for both Mudras. There should 


ऋक श 





» 


* i.e., the Sammohana Tantra. 


* Or the meaning may be that the Ajna Chakra has rays cool like 
the ambrosial rays of the Moon and like the Moon beautifully white. 


* See Introduction, Prapanchasara Tantra, Vol. III, Tantrik Texts, 
ed. A, Avalon, | । 
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be six weapons in Her hands, as She has six hands. There are 
some who read Vidya and Mudra as one word Vidya-mudra, and 
interpret it to mean Vyakhyamudra—the gesture that conveys 
learning or knowledge—and speak of Her as possessed of four 
arms. Different manuscripts give different readings. Various 
manuscripts read these as two words. The wise reader should 
judge for himself. । 

In a Dhyana in another place She is thus described: 
“Meditate upon Her, the divine Hakini. She abides in the 
marrow’ and is white. In Her hands are the Damaru, the 
Rudriksha rosary, the skull, the Vidya (the sign of the book), 
the Mudra (gesture of granting boons and dispelling fear). She 
is fond of food cooked with Turmini, and is elated by drinking 
ambrosia. She is well seated on a white Lotus, and Her mind 
18 exalted by the drink of the King of the Devas gathered 
from the Ocean 

The rest is clear. 


in th ‘Majjastha. According to another reading (chakrastha) abides 
in the chakra. es = 
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VERSE 33 


Wituin this Lotus dwells the subtle mind (Manas). It 
is well known. Inside the Yoni in the pericarp is the 
Shiva called Itara," in His phallic form. He here shines 
like a chain of lightning flashes. The first Bija of the 
Vedas,’ which is the abode of the most excellent Shakti 
and which by its lustre makes visible the Brahma-sitra, 
is also there. The Sadhaka with steady mind should 
meditate upon these according to the order (prescribed). 


COMMENTARY 


He speaks of the presence.of Manas in this Lotus. 

^ Subtle” (Sikshma-ripa)—The Manas is beyond the scope 
of the senses; that being so, it may be asked, What is the proof 
of its existence ? The answer is, It is well known or universally 
accepted (Prasiddha) and handed down from Andadipurusha 
generation after generation as a thing realised, and is hence 
well known. The evidence of the Shiastras, also, is that this 
Manas selects and rejects." Here is the place of the Manas. 
The presence of Manas is above the first Bija of the Vedas as 
will appear from what is about to be spoken of. 

“ Phallc form” (Linga-chihna-prakisham).—He next speaks 
of the presence of the Shivalinga‘ in the Yoni which is within 








` Im, Kalam tarati iti Itarah (Vishvanatha). “‘Itara” is that which 
enables one to cross Kala. Im —that is, the world of wandering. 

° Om. 

* The Nadi Chitrini. 

` Samkalpavikalpatmaka. This is the lower Manas, and not that 
referred to in the Commentary to ए. 40, post. As to the mental facul- 
ties, see Introduction. 

` Phallic emblem of Shiva. 
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the pericarp. The Itara-Shiva who is there is in His phallic 
form, and within the Yoni. Within the triangle in the pericarp 
dwells Itara-shivapada'—i.e., the Shiva known by the name of 
Itara. This Linga is in the phallic form and white. As has 
been said in the Bhita-shuddhi Tantra: “ Inside it is the Linga 
Itara, crystalline and with three eyes.” This Linga resembles 
continuous streaks of lightning flashes (Vidyun-malavilisam) 

“First Bya of the Vedas” (Vedinaim adibijam).—He then 
speaks of the presence of the Pramava? in the pericarp of this 
Lotus. In the pericarp there is also the first Bija—i.e., Pranava,? 

“ Which is the abode of the most excellent Shakti” (Parama- 
kulapada).—Kula=Shakti which is here of a triangular form. 
Parama means most excellent, by reason of its resembling light- 
ning and the like luminous substances; and Pada means place— 
४९, the triangular space. Hence this Bija—namely, the Pranava 
——we perceive is within the triangle. This is clearly stated in 
the following text । 

“ Within the pericarp, and placed in the triangle, is Atma 
in the form of the Pranava,and'’above it, like the flame of 
lamp, is the Charming Nada, and Bindu which is Makara,’ and 
above it is the abode of Manas.” 

Now, if the Paramakulapada‘ be the container (Adhira) of 
and therefore inseparate from the Pranava, how is it that it is 
separately mentioned as one of the sixteen Adharas spoken of 
in the following passage? For it has been said that “ the sixteen 
40108788 hard of attainment by the Yogi are Maladhara, Svadhi- 
shthina, Mani-pira, Anahata, Vishuddha, Ajna-chakra, Bindu, 


` According to Vishvanitha, this is an Amsha (part) of the Nirguna 
Para Shiva in the Sahasrara 


* Om. 
* The letter Ma; that is, it is Makararipa or Ma before manifesta- 
tion 


* Shankara says that Paramakula=Mialadhara Padma, and Parama- 
kulapada=He who has his abode in the Maladhara. ` 


v 
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Kalapada, Nibhodhika, Arddhendu, Nada, Nadanta, Unmani, 
Vishnu-vaktra, Dhruvamandala,! and Shiva.” 

The answer is that the second Kalapada is not the one in 
the Ajn&a Chakra, but is in the vacant space above Mahanada 
which is spoken of later. This will become clear when dealing 
with the subject of Mahanada. 

“Which makes manifest the Brahma-sitra” (Brahma- 
sitraprabodha).—Brahma-sitra=Chitrini-nadi. This Nadi is 
made visible by the lustre of the Pranava. In इ, 3 this Nadi has 
been described as “ lustrous with the lustre of the Pranava ”’. 

The Sadhaka should with a steady mind meditate upon all — 
these—viz., Hakini, Manas, Itara Linga and Pranava—in the 
order prescribed. This is different to the order in which they 
are placed in the text by the author. But the arrangement of 
words according to their import is to be preferred to their posi- 
tions in the text. The order as shown here should prevail. 
Thus, first Hakini in the, pericarp; in the triangle above her 
Itara Linga ; in the triangle above him the Pranava; and last of 


all, above the Pramava itself,Manas should be meditated upon- 


enire 


* See Sharada Tilaka, Ch. ए, 185. 


Tantra, Ch. IV, and Introduction, ? ” Stl ए, 117 et seq. ; Kularnava 
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VERSE 34 


Tue excellent Sddhaka, whose Atma is nothing but a 
meditation on this Lotus, is able quickly to enter another's 
body ? at will, and becomes the most excellent among Munis, 
and all-knowing and all-seeing. He becomes the benefactor 
of all, and versed in all the Shastras. He realises his unity 
with the Brahman and acquires excellent and unknown 
powers.? Full of fame and long-lived, he ever becomes the 
Creator, Destroyer, and Preserver, of the three worlds. 


COMMENTARY 


In this verse he speaks 6fjthe good to be gained by the 
Dhyana of this Lotus. (“Vee 

“ Most excellent among Munis ” (Munindra).—A Muni is one 
who is accomplished in Dhyana and Yoga * and other excellent 
acquirements. The suffix Indra means King or Chieftain, and 
is added to names to signify excellence. 

< Versed in all the Shastras”’ (Sarva- shastrarthavetta).— 
Such an one becomes proficient in the Shastras and in Divine 
knowledge,- and thus he becomes all-seeing (Sarva-darshi)—4.e., 
able to look at things from all points by reason of his being 
possessed of wisdom and knowledge which harmonises with 
Shiastras, manners, and customs. 


1 Para-pura—may also mean another's house. See p. 379, ante. — 
° Siddhi. | 
* Dhyanayogadisam 





»—The word may also mean one who is 


an adept in Dhyanayoga and other acquirements. = 


fe, 8 ५ 


# 
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“ He realises,” etc. (Advaitachara-vadi)—He knows that this 
Universe and all material existence is the Brahman, from such 
sayings of Shruti as, “The worlds are Its Pada (that is Amshas)” ; 
“ All that exists is the Brahman” ;' and “ I am the Deva, and no 
one else ; I am the very Brahman, and sorrow is not my share,” 
He knows that the Brahman alone is the Real (Sat), and every- 
thing else is unreal (Asat), and that they all shine by the light 
of the Brahman. The man who by such knowledge is able to 
realise the identity of the Individual with the Supreme Spirit’ 
(Jivatma and Pramatma), and preaches it, is an Advaitavadi. 

“ Bzcellent and unknown powers ” (Paramapirva-siddhi).— 
. that is, most exalted and excellent powers. 

“ Full of fame” (Prasiddha).—i.e., famous by reason of his 
excellence. 

He ever becomes,” ete., (So’pi karta tribhuvana-bhavane 
samhritau palane cha).—Thisyis Prashamsa-vada;’° or it may 
mean that such Sadhaka beeo प es absorbed in the Supreme on 
the dissolution of the bod¥, and thus becomes the source of 
Creation, Preservation, and Destruction. 





Ee 





'' Pado’sya vishva bhitaniti.’ *Tadidam sarv. Bishan? | 
Chha. Up. reads 19. 6), ‘ Pad ele . arvam 11718." The 
भ. (8, 12. 6), ` Pado’sya sarva bhitani’ and (8. 14. 1), 

arve alvidam Brahma ’—which mean the same things. | 


* Jivatma-paramatmanor aikyachintanam. a. 
° १.९. Stuti-vada, or praise: or thinker । 

९ च hil £ Peal ॐ त ~ ; OF, as we ; h ॥ sa; y © p ] n en’ “ 
वा ne a oe paso als: comala 
hich is in fact, praiseworthy, is unreal so far as. cause tees भन 
प euen s fa'at rogue Ue st 
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VERSE 35 


Wiru1n the triangle in this Chakra ever dwells the combi- 
nation of letters! which form the Pramava. It is the inner 
Atma as pure mind (Buddhi), and resembles a flame in its 
radiance. Above it is the half (crescent) moon, and above 
this, again, is Ma-kara,’ shining in its form of Bindu. Above 
this is Nada, whose witness equals that of Balarama’ and 
diffuses the rays of the Moon 


COMMENTARY 


The author desires to speak of the presence of the Pranava 
in the Ajnai Chakra and says that in this Chakra, and within the 
triangle which has already been spoken of, ever dwells the 
combination of the letters -&. ` and U which by the rules of 
Sandhi makes the thirteenth vowel O. This combination of 
letters is Suddha-buddhyantaratma—.e., the innermost Spirit 
manifesting as pure intelligence (Buddhi). The question may 
be asked if the thirteenth vowel (O) is that. To obviate this the 
author qualifies it by saying “ above it is the half Moon, etc.” It 
is by adding the half Moon (Nada) and Bindu to O that the 
Pranava is formed 

He next gives its attributes 

“ Resembles a flame in its radiance” (Pradipabhajyotih) 
—But how can this thirteenth vowel by itself be Shuddha- 
buddhyantaratma? He therefore says : 

Above it is the crescent moon” (Tadirdhve chandrardhah). 

‘That is, a and u, which by Sandhi becomes 0, and with anusvara_ 
(m) thus form the Pranava, or mantra Om. 

* The letter M in its Bindu form in Chandra-vindu 


Shankara reads it as “ Jaladhavala, etc., and explains ८ white 
like water”. The last portion may also mean “ smiling w qui 
that of the Moon uci 0 eae Pr | 





a जं 
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“And above this, again, is Ma-kara, shining in its form of 
Bindu” (Tad-upari vilasadbindu-ripi Ma-Karah).—It is thus 


shown that by the placing of the crescent moon and the Bindu* 


over the thirteenth vowel the Pranava is completely formed. 

“ Above this 25 Nada” (Tadirdhve nado’sau)—i.e., above the 
Pranava is the Avantara (final or second) Nada, which ch allenges 
as it were the whiteness of Baladeva and the Moon (Baladhavala- 
sudhadhara-santana-hasi). By this he means to say that if is 
extremely white, excelling in whiteness both Baladeva and the 
rays of the Moon.’ 

Some read Tadadye nado’sau (in the place of Tadirdhve 
nado’sau) and interpret it as, “Below Bindu -rupi Ma-kara is 
Nada”. But that is incorrect. The text says, “‘ Above this, 


again, is Ma-kara, shining in its form of Bindu,” and there is _ 


Nida below it; that being so, it is useless to repeat that Nada 
is below. 

Besides, this Nada is beyond the Nada, which forms part of 
the Pramnava, and is part of. the differentiating (Bhidyamana) 
Parabindu placed above the Pranava. If, however, it be urged 
that it is necessary to staté'the details in describing the special 
Pranava (Vishishta-Pranava), and it is asked, “Why do you say 
a second Nada is inappropriate?” then the reading Tadadye 
nado’sau may be accepted. 

But read thus it should be interpreted in the manner 
following: “This Nada shown below the Bindu -ripi Ma-kara 18 
Bala-dhavala-sudhadhara-santhana-hasi (v. ante), and the Nada 
first spoken of is also so described. Such repetition is free from 
blame on the authority of the maxim th 
subject to no limitations ”. 








at “the great are 


' That is, Anusvara. 


` Sudhadharasantana, Vishvanatha Says, Means a multitude of moons. 

















| a: | ae 
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VERSE 36 


WHEN the Yogi closes the house which hangs without 
support, the knowledge whereof he has gained by the 
service of Parama-guru, and when the Chetas’* by repeated 
practice becomes dissolved in this place which is the abode 
of uninterrupted bliss, he then sees within the middle of 
and in the space above (the triangle) sparks of fire distinct- 
ly shining. 
COMMENTARY 


Having described the Pranaya, he now speaks of its union 
(with Chetas), १.९., Pranavayoga. 

The Yogi should close the-howse (Puram baddhva)—~.c., he 
should, with his mind set on-theact, close the inner house; or, 
in other words, he shouldmakeYoni-mudri* in the manner 
prescri and thus effectually close the inner house. The use 
of the word Pur used shows that the Yoni-mudra is meant. 
Then, when his Chetas by repeated practice (Abhyasa) or 
meditation on the Pranava becomes dissolved (Lina) in 
this place (the Ajnachakra), he sees, within and in the space 
above the triangle wherein the Pranava is, sparks of Fire’ 
(Pavana-suhridim kanan), or, to put it plainly, sparks 
of light resembling sparks of fire appear before his mental 
vision above the triangle on which the Pranava rests. It is by 





* Niralamba-puri. Niralamba (v post) means that which has no 
support—vtz., that’ by which the mind’s connection with the world has 
been removed and realization of the infinite established. Akashama 
= whose flesh or substance is Akasha (Rajanighantu Dict.) 

* See next page and Introduction 


i.€., Closes the avenues of the mind and concentrates it | 
within itself 


` Pavana-suhrid—" He whose friend is air "Fire. When the wind» 
blows, fire spreads. Nee eee 





# Sr ee ded x 
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- Yoni-mudra that the inner self (Antah-pur) is restrained and 
| detached from the outside world, the region of material sense. The 
- Manas cannot be purified and steadied unless it is completely 
detached from the material sphere. It is therefore that the 
mind (Manas) should be completely detached by Yoni-mudra. 
Yoni-mudra, which detaches the Manas from the outside 
world, is thus defined: “Place the left heel against the anus, 
and the right heel on the left foot, and sit erect with your body 


and neck and head in a straight line. Then, with your lips 


formed to resemble a crow’s back,! draw in air and fill therewith 
your belly. Next* close tightly your earholes with the thumbs, 
with your index-fingers the eyes, the nostrils by your middle 
fingers, and your mouth by the remaining fingers. Restrain the 
air* within you, and with the senses controlled meditate on the 
Mantra whereby you realize the unity (Ekatvam) of Prana and 
Manas.‘ This is Yoga, the favourite of Yogis.” 

That steadiness of mind is-produced by restraint of breath 
through the help of Mudra, has-been said by Shruti. ‘“ The 
mind under the influence of Hamsa* moves to and fro, over 
different subjects; by restraining Hamsa the mind is restrained.” 

** Closes the house ” (Puram baddhva).—This may also mean 
Khechari Mudra.’ This latter also produces steadiness of mind. 

As has been said, “As by this the Chitta roams in the 
Brahman (Kha),’ and has the sound of uttered word ° also roams 
, * That is, by Kaki-mudra. Shruti says that when Vayu is drawn 
in by this Mudra and stopped by Kumbhaka, steadiness of mind is 
produced. | ५ 

; These and following verses occur in Sharada Tilaka, Ch. XKV, vv- 
45, 46. The first portion of this passage describes Siddhisana., 

3 That is, by Kumbhaka. ae 

That is, recite the Hamsa or Ajapamantra, or breathing in 
Kotha 4 pa tra, or breathing in 

‘The Jivatma manifesting as Prana. | 

£ One of the Mudris of Hatha-yoga. See Introduction. — 

` Kha ध has three meanings—viz., Ether, Brahman, and space bet- 
ween eyebrows (Ajna), १ the commentator of the Hatha- 
yogapradipika, adopts the last meaning in interpreting this verse (Ch. 
III, इ. 41), and in commenting on १. 55 of the Hathayogapradipika gives 
it the meaning of Brahman. | | च 

` Lit., tongue, | 
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the Ether (Kha), therefore is Khechari Mudra honoured by all 
the Siddhas.”’ 

The Chitta is Khechara* when, disunited from Manas and 
devoid of all attachment to all worldly things, it becomes 
Unmani.? 

As has been said,* ^“ the Yogi is united with Unmani ; with- 
out Unmani there is no Yogi.’ Niralamba means that which 
has no support—namely, that from which the minds’ connection 
with the world has been removed । 

“The knowledge whereof he has gained by the service of his 
Paramaguru” (Parama-guru-seva-suviditam).—Parama is ex- 
cellent in the senses that he has attained excellence in Yoga 
practice (by instructions) handed down along a series of spiritual 
preceptors (Gurus), and not the result of book-learning.' 

“ Serving the Guru.”—Such knowledge is obtained from the 
Guru by pleasing him by personal services (Seva). Cf. “It can 
be attained by the instructious-of the Guru, and not by ten 
million of Shastras 

“The abode of uninterrupted bliss” (Su-sukha-sadana)—i.e., 
this is the place where one enjoys happiness that nothing can 
interrupt. This word qualifies place (Iha-sthane—i.e., Ajna- 
chakra.) 

“Sparks of fire distinctly shining” (Pavana-suhridam 
pravilasitaripan kanain).—These sparks of Fire shine quite 
distinctly 

Elsewhere it is clearly stated that the Prasava is surround- 
ed by sparks of light: “Above it is the flame-like Atma 
auspicious and in shape like the Pranava, on all sides surrounded 
by sparks of light.” 

` What moves about in the sky or ether. It is Manas which de- 
prives the Chitta of freedom by causing attachment to the world. On 
being disunited from Manas it moves freely in the ether, going its 
own way. 


* Unmani is there where, to coin a word, the “ Manasness” of 
Manas ceases, See note to ए. 40. Ut—without, and mani is from 
Manas 


This is from Jnanarnaya Tantra, Ch. XXIV, ए, | re hee a = = rss 
Which is well recognized to be insufficient in these matters. ` 
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VERSE 37 


He then also sees the Light’ which is in the form ofa 
flaming lamp. It is lustrous like the clearly shining 
morning sun, and glows between the Sky and the Earth.’ 
It is here that the Bhagavan manifests Himself in the 
fulness of His might.’ He knows no decay, and witnesseth 
all, and is here as He is in the region of Fire, Moon, and 
Sun.’ 

COMMENTARY 


Yogis such as these see other visions beside the sparks of 
light. After seeing the fiery sparksythey see the light. 

“Then” (Tadanu)—i.e., after-seeing the sparks spoken of 
in the preceding Shloka. [= ae 

He then describes this Light:(Jyotih). 

“Glows between the Sky and the Earth” (Gagana-dharani- 
madhyamilita)—This compound adjective qualifies Jyotih or 
Light. 

Gagana (sky) is the sky or empty space above Shankhini 
Nadi (see verse 40, post), and Dharani (Earth) is the Dhara- 
mandala in the Miladhara. This light also extends from the 
Muladhara to the Sahasrara. 


` ° Jyotir. 

* See Commentary, post 

* Parna-vibhava, which, however, as Kalicharana points out post, 
may be interpreted in various ways. According to Vishvanatha, the 
second chapter of the Kaivalya-Kalika Tantra contains a verse which 
says that the presence of the all pervading Brahman is realized by His 
action, as we realize the presence of Rahu by his action on the sun 
and moon. । | 

‘That is, the triangle Manipitha within the A-ka-tha triangle 
See v. 4 of the Padukapanchaka. | 

` The particle vd in the text is used in an inclusive sense. 
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He next speaks of the presence of Parama Shiva in the 
Ajna Chakra. 

“ Tt is here” (Tha sthane)—1.e., in the Ajn& Chakra; Parama 
Shiva is here, as in the Sahasrara. Bhagavan is Parama Shiva. 

* Manifests Himself” (Sakshad bhavati)—1.e., He is here.' 

“In the fulness of his night” (Pairna-vibhava) .—This com- 
pound word which qualifies Bhagavan is capable of various 
interpretations. 

Pirna-vibhava may also be interpreted in the following 
different ways : 

(a) Pirvna may mean complete in Himself, and vibhava 
infinite powers, such as the power of creation, etc. In that case 
the word would mean: ^ One who has in Him such powers, who 
is the absolute Creator, Destroyer, and Supporter, of the 
Universe.” 

(b) Vibhava, again, may mean “ the diversified and limitless 
creation,” and pirna “all-spreading”. In this sense Piirna- 
vibhava means “He from whom this all-spreading and endless 
(vast) creation has emanated.’’,.Cf. “From whom all these 
originated, and in whom having originated they live, to whom 
they go and into whom they enter” (Shruti).’ 

(c) Vibhava, again, may mean: “ omnipresence * and Pirna 
“‘all-spreading ”. It would then mean: “ He who in His omni- 
presence pervades all things.” 

(@) Pirna* may also mean the quality of one whose wish is 
not ved by the result and is not attached to any object. 
Pirna-vibhava would then mean one who is possessed of that 
quality. 

All things except Atma pass away. The omnipresence of 
the ethereal region (Akasha), etc., is not ever-existent. The 








` He is seen here. 

* Tait. Up., 3. 1. 1. | | 

* Phalanupahita-vishayitanispadechchhakatvam : He whose wish is 
not moved by the result, and is not attached to any object ; or, in other 
words, He whose ways are inscrutable to us, subject as we are Me 
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Nirvana Tantra (Ch. IX) speaks of the presence of Parama Shiva 
in the Ajna Chakra in detail 

* Above this (7.e., Visuddha) Lotus 18 Jnana Lotus, which 
is very difficult to achieve; it is the region of the full moon 
and has two petals.” Again : “ Inside it, in the form of Hamsah, 
is the Bija of Shambhu”; and again: “Thus is Hamsah in 
Mani-dripa; and in its lap is Parama Shiva, with Siddha Kali” 
on his left. She is the very self of eternal Bliss.” By lap is 
meant the space within the Bindus which form the Visarga at 
the end of Hamsah.' 

So it has been said in describing the Sahasrara: “ There 
are the two Bindus which make the imperishable Visarga.’ In 
the space within is Parama Shiva.” As It is in the Sahasrara 
so It is represented here." 

We are to understand that these two, Shiva and Shakti, are 
here in union (Bandhana) in the form of Parabindu, as the letter 
Ma (Makaratma), and that théylafe surrounded (Achchadana) 
by Maya.’ “She the Eternal One stays here (^ ] ०8 Chakra) in 
the form of a grain of gram,',,and,creates beings (Bhitani) 
Here the Parama Shiva as in the form of a gram dwells, and 
according to the Utkalidimata ` also creates. 


1 Parna-chandrasya mandalam 


The isle of gems in the Ocean of Ambrosia. The Rudrayamala 
says that it is in the centre of the Ocean of nectar outside and beyond 
the a countless myriads of world systems, and that there is the Supreme 
abode of Shrividya 

A form of Shakti 


the two dots which form the aspirate breathing at the end 
of Hamsah 


" Imperishable visarga—Visargaripam avyayam 


That is, the Parabindu is represented in the Ajna by the Bindu of 
the Onkara, which is its Pratika 


Bindu is the nasal sound of Ma, which is a male letter. Bindu is 
here the unmanifest Ma. 


* Chanakakara-ripini. See Introduction. 
“ Apparently a school of that name. 
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“As He is in the region of Fire, Moon and Sun” (Vahneh 
shashimihirayor mandalamiva).—As the presence of Bhagavan in 
these regions is well known, so is He here. Or it may be that the 
author means that as He in the shape of a grain of gram dwells 
in the regions of Fire, Moon, and Sun, in the Sahasrara, so 
does He dwell here also. We shall describe the Arka, Indu, 
and Agni Mandala in the Sahasrara later. In Pitha-pija the 
Puja of Paramatma and Jnanatma should be performed on the 
Mamdalas of Sun (Arka), Moon (Indu), and Fire (Agni). By 
Paramatma Parama Shiva is meant, and by Jnanaitma Jnana 
Shakti. The Bindu should be meditated upon as like the grain 
of gram, consisting of the inseparable couple '—namely, Shiva 
and Shakti. 


` The grain referred to is divided in two under its encircling sheath. — 
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VERSE 38 


Tus is the incomparable and delightful abode of Vishnu. 
The excellent Yogi at the time of death joyfully places 
his vital breath (1218028), here and enters (after death) that 
Supreme, Eternal, Birthless, Primeval Deva, the Purusha, 
who was before the three worlds, and who is known by the 
Vedanta. | 


COMMENTARY 


He now speaks of the good to be gained by giving up the 
Prana by Yoga in the Ajna Chakra. 

This verse means: The excellent Yogi (Yogindra) at the 
time of death (Prana-nidhane) joyfully (Pramudita-manah) places 
his Prana (Pranam samiropya) if the abode of Vishnu in the 
Ajna Chakra (Iha sthane Vishnohtes 17 the abode of Bhagavan 
in the Bindu already described), and passes away, and then 
enters the Supreme Purusha. 

“At the time of death” (Prana-nidhane)—~.e., feeling the 
approach of death. 

“ Joyfully” (Pramudita-manih}—Glad in mind in the 
enjoyment of the blissful union with Atma. (Atmanandena 
hrishia-chittah.) 

Vishnu "=Bhagavan=Parama Shiva (see previous Shloka). 

“ Here” (tha sthane—.e., in the Bindu in the Ajna Chakra 
spoken of above). 

“ Places the Préna here” (tha sthane pranam samaropya)— 
१.९. he places it on the Bindu already spoken of. त € describes 
Purusha as Eternal. 


‘Compare Bhagavad-Gita, Ch. VIII, vv. 9 and 10, and the com- 
mentary of Shankaracharya and Madhusidana Sarasvati on those 
verses. 


4 ee 
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^ Hternal’’ (Nityam).—Indestructible (Vinasharahitam). 

८“ Birthless ” (Aja). 

“ Primeval” (Purana).—He is the one known as the Purana 
एप्प. 

‘Deva’ means he whose play is Creation, Existence, and 
Destruction. 

“ Who was before the three worlds” (Tri-jagatam Aidyam).’— 
By this the implication is that He is the Cause of all as He 
preceded all. 

“ Known by the Vedanta” (Vedanta-vidita).’—Vedantas are 
sacred texts dealing with the inquiry concerning the Brahman. 
He is known by a Knowledge (Jnana) of these. 

The way the Prana is placed (Pranaropana- prakara) in the 
place of Vishnu is described below : Knowing that the time for 
the Prana to depart is approaching, and glad that he is about to 
be absorbed into the Brahman, the Yogi sits in Yogisana and 
restrains his breath by Kumbhaka, He then leads the Jivatma 
in the heart to the Maladhara, and by contracting the anus * and 
following other prescribed: process..rouses the Kundalini. He 
next meditates upon the lightning-like, blissful Nada which is 
thread-like and whose substance is Kundali (Kundalini-maya). 
He then merges the Hamsa which is the Paramatma in the 
form of Prana® in the Nada, and leads it along with the Jiva 
through the different Chakras according to the rules of Chakra- 
bheda to Ajni Chakra. He there dissolves all the diverse 
element from the gross to the subtle, beginning with Prithivi, 
in Kundalini. Last of all, he unifies Her and the Jivatma with 





' According to Shankara, it is an adjective, and means ˆ“ He who is 
the cause of Creation,” and the like 

? That is, the three spheres Bhai, Bhuvah, Svah, the Vyahriti of 
the Gayatri. 

> Shankara reads Vedanta-vihita, and explains the expression to 
mean “ this is the teaching of the Vedanta”. | 

+ Gudam akunchya—that is, by Ashvini Mudra. चरः 

atin Pranaripashvasaparamatmakam. See Jnanarnava Tantra, Ch. 

XXI, VV. 13- 18. — ~ ~ ५ ऋ 2 
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the Bindu whose substance is Shiva and Shakti (Shiva-Shakti- 
maya); which having done, he pierces the Brahmarandhra and 
leaves the body, and becomes merged in the Brahman. 


SUMMARY OF THE AJNA CHAKRA, VERSES 32 TO 38 


The Ajna Chakras has two petals and is white. The letters 
Ha and Ksha, which are white,’ are on the two petals. The 
presiding Shakti of the Chakra, Hakini, is in the pericarp. She 
is white, has six faces each with three eyes, and six arms, and 
is seated on a white lotus. With Her hands She displays 
Varamudra and Abhaya-mudra,’? and holds a Rudraksha rosary, 
a human skull, a small drum, and a book. Above Her, within 
a Trikona, is Itara-Linga, which is lightning-like, and above 
this again, within another Trikona, is the inner Atma (Antar- 
atma), lustrous like a flame.__On its four sides, floating in air, 
are sparks surrounding a light’ Which by its own lustre makes 
visible all between Mila and-the-Brahma-randhra. Above this, 
again, is Manas, and aboye, Manas,.in the region of the Moon, 
is Hamsah, within whom is Parama Shiva with His Shakti. 





(Here ends the sixth section) 


| Vishvanatha,* in the Commentary to the Shatchakra, gives 
under this verse a description, taken from the Svachchhanda- 
sangraha, of the region beyond the, Ajni—that is, beyond the 
Samas/ti or collective or cosmic Ajna: ^“ Within the Bindu is 
a space a hundred million Yojanas‘ is expanse, and bright with 
the brightness of ten million suns. Here is the Lord of the 
State beyond Shanti (Shantyatiteshvara), with five heads and 
ten arms and lustrous as a mass of lightning flashes. On His 
left is Shantyatita Manonmani. Surrounding thém are Nivrvtti, 


= 








' Karbura= white, and also means variegated. 
° VY. pp. 335, 336, ante 

* The portion in brackets is my note.—A.A. 

+ A Yojana is over eight miles. 


IA तप.श्णव 
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Pratishtha, Vidya, and Shanti.' Each of these is adorned with 
ॐ moon and has five heads and ten arms. This is Bindu 
Tattava. Above Bindu is Ardhachandra, with the Kalas of the 
latter—namely, Jyotsna, Jyotsnavati, Kanti, Suprabha, Vimalli. 
Above Ardhachandra is Nibodhika, with the Kalas of the latter 
—Bandhati, Bodhini, Bodha, Jnanabodha, Tamopaha. Above 
Nibodhika is Nada and its five Kalas—Indhika, Rechika, Urdh- 
vaga, Trasa, and Parama. On the lotus above this last is 
Ishvara, in extent a hundred million Yojanas, and lustrous as 
as ten thousand moons. He is five-headed, and each head has 
three eyes. His hair is matted, and he holds the trident (Shila). 
He is the one who goeth upwards (Urdhvagani), and in His 
embrace (Utsanga) is the Kala Urdhvagamini.”’} 


<= 
1] 
= ~| 
wow @ 
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` See, as to the Kalas, Introduction to Vol. III, Tantrik Texts, ed 
_ A, Avalon. See also Introduction to this volume ; and “ Studies in the 
Mantrashastra,” A. Avalon 2 
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VERSE 39 


WHEN the actions of the Yogi are through the service of 
the Lotus feet of his Guru in all respects good, then he 
will see above it (7.e., Ajna-chakra) the form of the Maha- 
nada, and will ever hold in the Lotus of his hand the 
Siddhi of Speech." The Mahanada, which is the place of 
dissolution of Vayu* is the half of Shiva, and like the 
plough in shape,” is tranquil and grants boons and dispels 
fear, and makes manifest pure Intelligence (Buddhi).’ 


7: 
[== [= ॥ 

He now wishes to describe th intermediate causal body 
(Karanavantara-sharira)* situate, above Ajni Chakra and below 
Sahasrara, and says: When the actions of the Yogi are, through 
the service of the Lotus feet of his Guru, in all respects good— 
that is, when he excels by intense concentration of the mind in 


= 


* That is, all powers of speech. 

` Vayoh layasthanam. Shankara defines it by saying : Etat sthanam 
vayoh virama-bhttam—this is the place where Vayu ceases to be. 

* That is, Shiva is Hakara ; and if the upper part of Ha is removed, 
the remaining portion of the letter has the form of an Indian plough. 

* Shuddha-buddhi-prakasha. 

` Karanavantarasharira, Karana=cause: Avantara— secondary or 
intermediate or inclusive; Sharira—body. Body is so called because 
it wastes and fades. It is derived from the root Shri, to wane. 
Karanavantarasharira would thus mean “thé intermediate Sharira of 
the Cause”. The primary cause is the Great Cause. Its effects are 
also intermediate causes of that which they themselves produce ; they 
are thus secondary or intermediate causal bodies. Taking the Sakala 
Parameshvara to be the first cause, Mahanada is one of its effects 


and a Karanavantarasharira as regards that which it produces and 


which follows it. 


1 
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Yoga practice—he then sees the image of Mahanada above it ` 
(above Ajni Chakra), and he becomes accomplished in speech 
(Vak-siddha). 

“ Actions in all respects good” (sushila).—The good incli- 
nation for Yoga practice rendered admirable by strong and 
undivided application thereto. This result is obtained by serving 
the Guru 

The author then qualifies Nada, and says it is the place of 
dissolution of Vayu (Vayor laya-sthanam). The Rule is “things 
dissolve into what they orginate from.” Hence, although in 
Bhita-shuddi and other practices it has been seen that Vayu 
dissolves into Sparsha-tattva,’ and the latter in Vyoma,’ Vayu 
dissolves in Nada also. We have the authority of Revelation 
(Shruti) for this: 

‘*Prithivi, the possessor of Rasa (Rasa-vati), originated 
from 1118. From Ka-kara,’ who is Rasa, the waters and 
Tirthas‘ issued; from Repha (Ra-kara)* originated Vahni- 
tattva®; from Nada ° came Vayu which pervades all life (Sarva- 
Pranamaya). From Bindu‘ originated the Void’ which is empty 
of all things and is the Sound-container. And from all these 
issued the twenty-five Tattvas which are Guna-maya. All this 
Universe (Vishva), which is the mundane egg of Brahma, 18 
pervaded by Kalika.” 








1'The “touch principle,” also called Tvak-tattva. As to Bhita 
shuddhi, see the same described in Author's Introduction to the 
Mahanirvana Tantra 

° Ether 

*The Bija Krin is here being formed, Kakara=Kali; Ra-kira= 
Brahma as fire: [kara—Mahamaya. Anusviara or Chandrabindu (Ng) 
-is divided into two—viz., Nada, which is Vishvamaté, or Mother of 
the Universe; and Bindu, which is Duhkhahara, or remover of pain 
(Bijakosha) 


| + Places of pilgrimage where the devotees bathe. It also means 
sacred waters. ` 


° Fire. 
° Air 
’ Gagana or Ether 


° That is, from Krin as composed of Ka+ Ra+i+Ng 
27 
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We should therefore realize in our mind that at the time 
the letters of the Kali-mantra' are merged into that which is 
subtle, Vayu is absorbed in Nada. 

“ Half of Shiva” (Shivardha)—By this is meant that here 
Shiva is in the form of Arddha-narishvara. Half is Shakti 
which is Nada. 

“ Like a plough” (Sirakara)—The word Sira is spelt here 
with a short 7, and in Amara-Kosha it is spelt with a long 1; 
but it is clearly the same word, as it begins with a dental s. 

Cf. ^ Above it 18 Mahanada, in form like a plough, and 
lustrous ” (Ishvara-kartikeya-Samvada).” 

If the text is read as “ Shivakara instead of Sirakara,” then 
the meaning would be that the Nada is Shiva-Shaktimaya.* 

Cf. Prayoga-sara: “That Shakti which tends towards the 
seat of Liberation’ is called male (Pumripi—that is, Bindu) 
when, quickened by Nada, She=turns towards Shiva‘ (Shivon- 
mukhi).” It is therefore that/"Raghava-Bhatta has said that 
“Nada and Bindu are the conditiohfs under which She creates 7.० 


ira Gandhi National 
Indira Gandhi National 
Centre for the Arts 


` Krin, 
* 4.e., Sammohana Tantra. Ed., R. M. Chattopadhaya. 
° That is, its substance is Shiva and Shakti. 





padonmukhi=—She who 18 1 
tion: that is Shakti in the supreme shite urned to the place of Libera- 


Tending towards, intent on, or with face u that 

_is here tending to creation. That 18, the first ० ~ 18 
the Mithah-samavaya of Shakti or Bindu. The establishment of this 

_ relation quickens Her to turn to Shiva for the purpose of creation when 
‘She appears as male, or Bindu 


'Tasya eva shakter nadabinda 


भः srishtyupayogyaripau (Upayoga is 
eapacity or fitness for creation), yosyarupau (Upayoga 18 
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It has elsewhere been said : “ She is eternal! existing as Chit 
{Chinmatra)*: when being near the Light She is desirous of 
change, She becomes massive (Ghani-bhiya) and Bindu.” 

So in the word of the honoured (Shrimat) Acharya : ° ^“ Nada 
becomes massive and the Bindu.” Now, taking all these into 
consideration, the conclusion is that Shakti manifests Herself 
as Nada-bindu, like gold in ear-rings made of gold.‘ 

Nada and Bindu again are one—that is the deduction. 


According to another reading this part would mean “ She who is 
the Tattva”’ 


* She is there, existing as Chit, with whom she is pletely unified 
She measures Chit ”’—that is, co-exists with and as Chit, and is also 
formative activity. The above translation is that of the text, but the 
verse has been quoted elsewhere as if it were Chinmatrajyotishah 
and not Chinmatra jyotishah, in which case the translation would be 
She who when near Jyotih, which is mere consciousness, becomes 
desirous of change, becomes massive and assumes the form of Bindu.” 


* Shankaracharya. 
ˆ That is, they are both gold in the form of an ear-ring 
Cf. Chhandogya Up., 6. 1, 4 | 


ˆ 0 Gentle One, by one lump of clay all things made up of clay are 
known. The variation is in the names given to it when spoken about 
The clay alone is real. 3 as ge 
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VERSE 40 


ABOVE all these, in the vacant space’ wherein is Shankhini 
Nadi, and below Visarga is the Lotus of a thousand petals.’ 
This Lotus, lustrous and whiter than the full Moon, has its 
head turned downward. It charms. Its clustered filaments 
are tinged with the colour of the young Sun. Its body is 
luminous with the letters beginning with A, and it is the 
absolute bliss.’ 
COMMENTARY 


The Acharya enjoins that Sadhakas who wish to practise 
Samadhi Yoga “should before such time with every considera- 
tion and effort dissolve all things in their order from the gross 
to the subtle in Chidatma”’* All things, both gross and subtle, 


which make up creation should first'be meditated upon. As the 


knowledge thereof is necessary, they are here described in detail. 

The five gross elements—Prithivi* and so forth—have been 
spoken of as being in the five Chakras from Mualadhara to 
Vishuddha. In the Bhimandala‘* in the Miladhara there are 
the following—viz., feet, sense of smell, and Gandha-tattva,’ 
for this is their place. In the Jala-mandala,® similarly, are the 
Pee ee Sent ॐ 

*This place is called the Supreme Ether (Parama-vyoma) in the 


Svachchhanda- sangraha, cited by Vishvanatha. Parama-vyoma is the 
name given in the Pancharatra to the Highest Heaven or Vaikuntha. 
See Ahirbhudhnya, 49. | 

* The Sahasrara is called Akula, according to the Svachchhanda- 
sangraha, cited by Vishvanatha. 

` Kevalananda-ripam, i.e., Brahman Bliss. 

‘The Atma considered as Chit 

° Earth, Water, Fire, Air, Ether. = 

* Region of the Earth Element, or Maladhara Chakra. 

† Smell principle or Tanmatra, ` | = 

* Svadhishthana, which is the region of Water (Jala), = ` 
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hands, sense of taste, and Rasa-tattva.’ In the Vahni-mandala ° 
are the anus, the sense of sight, and Riipa-tattva.’ In the 
Vayumamndala,‘ are the penis, sense of touch, and Sparsha-tattva.’ 
In the Nabho-mandala* are speech, the sense of hearing, and 
Shabda-tattva.’ These make fifteen tattvas. Adding these 
fifteen to Prithivi and so forth we get twenty gross tattvas. 

We next proceed to the subtle forms. In the Ajna Chakra 
the subtle Manas has been spoken of. Others have been spoken 
of in the Kankalamalini Tantra (Ch. Il) when dealing with the 
Ajna Chakra: “Here constantly shines the excellent Manas, 
made beautiful by the presence of the Shakti Hakini. It 18 
lustrous, and has Buddhi,® Prakriti, and Ahankara™ for its 
adornment.” 

From the above the presence of the three subtle forms— 
viz., Buddhi Prakriti, and Ahankara—in this place becomes 
clear. We must, however, know that Ahankara is not placed in 
the order shown in the above @uotation. We have seen that 
from the Miladhara upwards the generated is below the genera- 
tor; that which is dissolved.is,below what it is dissolved into, 
and we also know that the Shabdakrama is stronger than 
Pathakrama."' We must remember that Vyoma is dissolved in 
Ahankara, and hence the latter is next above Vyoma. Cf. “In 
Ahankara Vyoma with sound should be dissolved, and Ahankara 
again in Mahat.” Ahankara, being the place of dissolution, | 
comes first above Vyoma, and above it are Buddhi and Prakriti. 








* Principle of taste. 

* Mani-pira, which is the region of Fire (Vahni). 

* Principle of sight 

* Anahata, which is the region of Air (Vayu) 

Principle of touch. 

* Vishuddha, which is the region of Ether (Nabhas). 
` Principle of sound. 

* See next note. 

° See Introduction, and post entary 
40 Hgoism—self-consciousness 


11 That is, the actual arrangement of things as compared with the 
order in which they are stated. | 
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The Sharada-tilaka (I. 17, 18) speaks of their connection as 
Janya (effect, generated) and Janaka cause, generator). 

“From the unmanifest (Avyakta) Mila-bhita, Paravastu ' 
when Vikrita originated Mahat-tattva,’ which consists of the 
Guvas and Antah-karana. From this (Mahat-tattva) originated 
Ahankara, which is of three kinds according to its source of 
generation.”* By Vikriti which means change is here meant 
reflection or image (Prativimba) * of the Paravastu, and as such 
reflection it is Vikriti; but as it is the Prakriti of Mahat-tattva, 
ete., it is also called Prakriti.’ Cf. “ Prakriti is the Parama 


_ *Mahat-tattva is a Vikriti of Prakriti. The Milabhita avyakta 
(unmanifested root-being) corresponds with the Sankhyan M tilaprakriti. 
Here, as Raghava Bhatta says, Tattvasrishti is indicated (Comm. to 
Ch. I, vv. 17, 18 of Sharada), and interprets (Ch. I. vv. 17, 18) thus: 
Unmanifest Miulabhita Paravastu may mean either the Bindu or 
Shabda Brahman. By Vikrita is meant readiness or proneness to 
create (Srishtyunmukha). From this Bindu or Shabda Brahman ema- 
nates Mahat-tattva by which is meant the Padartha Mahat: which 


is known as Buddhi-tattva in Shaiva-mata. This Mahat or Buddhi- 
tattva consists the three Gunas—Sattva, Rajas and Tamas. That 
is, if includes Manas, Buddhi, Ahankara and Chitta. These four are 
the product (Karya) of the (दप ' 48" (086 (Karana), and the cause 
(Karana) inheres (Upachara) in the effect (Karya). After quoting the 
words of Ishina-Shiva, Raghava remarks that Vamakeshvara Tantra also 
says that from the Unmanifest Shabda Brahman originates Buddhi- 
tattva’ wherein Sativa Guna is manifest. He then distinguishes the 
Sinkhya view according to which the state of equilibrium of Sattva, 
Rajas a and Tamas is Prakriti, which is also called Pradhana and 
Avyakta. ]; This is the Supreme (Paravastu). From a disturbance in 
the equilibrium of the Gunas arises Mahat. This Mahat consiate of 
Gunas and is the cause of the Antahkaranas By Gunas according to 
this are meant the five Tanmatras, Shabda, Sparsha, ete. According 
to a view also from Prakriti comes Mahat and from the latter 
Ahankar | 

Raghava thus shows the different ways in which the text of 
Sharada can be interpreted from the Shakta, Shaiva and Sankhya ` 
points of view. | 

` Srishtibheda—that is, one Ahankira is the result of the pre- 
dominance of Satitiva, another of Rajas, and a third of Tamas. 


* That _is in the sense of product. In Shaivashaktadarshana, 
Mialaprakriti is itself 2 product of the Shivashaktitattva , for the Self 
becomes object to itself, | Se <1) | 


Ss ‘That is, as regarded from the point of view of the Paravastu 
it is an effect, but regarded in relation to that which it produces. 
it is a cause. Cantal ns क ot 





| 
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(Supreme) Shakti, and Vikriti is the product thereof.”* It has 
also been shown before that the Prakriti of the Para Brahman 
is but another aspect of Him (Prativim basvaripii) 

। । | According to Sharadia-tilaka, Mahat-tattva is the same as 
| Buddhi Ishina-Shiva says: ^ The objective Prakriti,’ which 
is evolved by Shakti, is, when associated with Sattva-guna, 
Buddhi-tattva. It is this Buddhi that is spoken of as Mahat 
in Sankhya.” 

Mahat-tattva consists of the Gumas and the Anta/-karana. 
The Gunas are Sattva, Rajas,and Tamas. The Sharada-tilaka 
says: ‘‘Antah-karana is the Manas, Buddhi, Ahan-kara, 
and Chitta, of the Atma.‘ All these are comprised in the term 
Mahat-tattva. 

Now, a question may be raised—namely, if Manas be within 
Mahat-tattva, what of that which has been said in v. 88, where 
Manas has been spoken of as having an independent existence ? 
But the answer to that is) thatjthat Manas is the product of 
Ahankara, and Raghava-Bhafta: quotes a text which says: “In 
so much as the other Manas १३ thé 606 which selects and rejects 
(Sa-sankalpa-vikalpaka),’ it is known to be the product of 
Tejas.”" Thus it is that, as Manas and other Tattvas in the 
Ajna Chakra are placed in their order, Ahankaéra and others 
should be known as being placed above them. In the Ajna 
Chakra are Hakini, Itara-linga, Pramava, Manas, Ahankara, 
Buddhi, and Prakriti placed consecutively one above the other. 
No place being assigned to Chandra-mandala, which has been 
spoken of before, it should be taken to be placed above all 
these. If it be asked, why is it not below all these ? then the 
reply is that it has been said in the Sammohana Tantra: 








` Vikritih prativimbata—in a mirror one is seen but the image is 
not oneself 
Raghavabhatta says that this is so according to Shaiva doctrine. 
Boddhavya-lakshana—that is, that which can be known (jneya) 
the objective or manifested Prakriti | 
* See Introduction । 
* As to Sa-sankalpa-vikalpa, see Introduction. === == = 
° That is, Taijasa ahankara, which is the source of the Indriyas. Se 





494 THE SIX CENTRES AND THE SERPENT POWER 


“Moon (Indu) is in the forehead, and above it is Bodhini Her- 
self.” From this it would appear that Indu and Bodhini are 
above Ajn& Chakra, placed one above the other without anything 
intervening between them. Bodhini is above all the rest. 

The Sammohana Tantra speaks of the Cause (Karamaripa) 
as above Ajnai Chakra: “Indu (the Moon, here—Hindu) is in 
the region of the forehead, and above it is Bodhini Herself. 
Above Bodhini shines the excellent Nada, in form like the half . 
(crescent) moon; above this is the lustrous Mahanada, in shape 
like a plough; above this is the Kala called Anji, the beloved of 
Yogis. Above this last is Unmani,' which having reached, one 
does not return.” 

In the above passage, in the words “above it is Bodhini”,. 
the word “it” stands for the forehead or Ajna Chakra. 

The Bhita-shuddhi Tantra speaks of the existence of the 
Bindu below Bodhini: “ Devi, above Vindu and Matrardha is 
Nada, and above this, again, is Mahanada, which is the place of 
the dissolution of Vayu.” Matrardha is Matrardha Shakti 


‘In this passage Anji is Samani. The Bhita-shuddhi (see post), 





makes a8 & distinction too between Anji and Samani. These are the 
Avantarashariras of the First Cause enumerated in Layakrama. The 


text quoted from the Sharada gives the Srishti-krama. 


न In the Devi Bhagavata there occurs the expression 
Ardhamatra (which is a name for Nada) in I, 1, v. 55, and HI, 5, ए, 29, 
and Nilakantha defines it to mean Param padam=the supreme state, 
or the Brahman. The expression Ardha-matra also occurs in Chandi, 
I, 55, in practically the same sense. Gopala Chakravarti quotes a 
a = apa ssage which says: Ardhamatra is attributeless (पाध प), and 
realizable by the Yogi.” BS He quotes another passage which says : "* Om— 
this is the three Vedas, three Lokas, and after the three Lokas Matrardha 
18 the ne ee Supreme Tattva.” See Chandi “ Tyamudgithe 
ardhamatrasi ” and Devibhagavata, I. 0, श्र, 66. Shruti Says: = Thou 
art ie the Ardhamatra of Pramava, Gayatri, and Vyahriti.”. Here the 
unity of Devi and Brahman is shown. She is Brahman united with 
Maya (Mayavishishtabrahmarapini). The Nadabindu Upanishad (क, 1) 
says: A-kara is the right wing (of Om figured as a bird), U-kara is the 
other (left) wing, Ma-kara the tail, and Ardhamatra the head. Sattva 
i ध its | body, and Rajas and Tamas are its two feet. Dharma is its right 
eye, and Adharma is its left eye. The Bhir-loka is its feet; the 
Bhuvarloka its knees; the Svarloka is its middle: the Maharloka its 
navel; Janaloka is the heart; Tapoloka its throat, and Satyaloka the 
place between the eyebrows.” See also Brahmavidya Up., v.10. 
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The following passage from Brihat-tri-vikrama-samhita 
proves that the Ardha-matra means Shakti: “Lustrous; like the 
young Sun 18 Akshara, which is Bindumat (Bindu itself) above 
it is Ardha-matra, associated with the Gandhararaga.”’* 

As both the above passages point to the same thing, we 
must take it that Ardha-matra and Bodhini are identical 
Bindu, Bodhini, and Nada, are but different aspects of the 
Bindu-maya-para-shakti. | 

The Sharada-tilaka says: ‘“‘ From the Sakala Parameshvara,’ 
who is Sat, Chit, and Ananda, Shakti emanated ; from Shakti, 
again, emanated Nada; and Bindu has its origin from Nada. 
He who is Para-Shakti-maya manifests Himself in three differ- 
ent ways. Bindu and Nada and Bija are but His different 
aspects. Bindu is Nadatmak, Bija is Shakti, and Nada, again, 
is the union or relation of the one to the other.’ This is spoken 
_of by all who are versed in the Agamas.”* 

“ Para-Shakti-maya”: Pd¥a=Shiva; hence Sbiva-Shakti- 
maya=Bindu. The Bindulwho is above the forehead is Nadat- 
maka—that is, Shivitmaka.’ Bija is Shakti as Bodhini (Bodhini- 
ripam). Nada is the connection between the two whereby 
the one acts upon the other; hence it is Kriya Shakti. Above 
these three is Mahanada. This has already been shown. 

“ Above this is Kala,” etc.: Kala=Shakti. Anji=a crooked, 
awry, bent, line. This is in shape like a bent or crooked line 
over a letter. This Shakti appeared in the beginning of creation. 
Cf. Pancharatra: “ Having thus seen, the Supreme Male in the 

* The third of the seven primary subtle tones 

` Sharada, Ch. I, vv. 7—9, Sakala, as opposed to Nishkala, or 
Nirguya, means united with Kala, which according to Sankhya is 
Sanyavastha of the Gunas which is Prakriti. According to the Vedant- 


ists (of the Maya Vada), Kala is Avidya, in the Shaiva Tantra Kala is 
Shakti (Raghava-Bhatta) 


* Another text has Shivatmaka—that is, Bindu is the Shiva aspect 


Samavaya=kshobhya-kshobhaka-sambandha—lit., connection 
which is the connection of reciprocity 


° See Introduction. 
* In the Benares edition as also in Rasika Mohana Chattopadbyaya s 


edition of the Sharada-tilaka the text reads Shivatmaka, as if 
Bija, which seems erroneous 
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beginning of creation makes manifest the eternal Prakriti 
who is the embodiment of Sat, Chit, and Ananda, in whom! are 
all the Tattvas, and who is the presiding (Adhishthatri) Devi of 
creation. 

Also elsewhere: “From the unmanifested (Avyakta) Para- 
méshvara, the united Shiva and Shakti, emanated the Adya 
(first) Devi Bhagavati, who 18 Tripura-sundazi, the Shakti from 
whom came Nada, and thence came Bindu.” 

^“ Above it is Unmani,” ९४९. ; Cf. “ By going where ‘ Manas- 
ness’ (Manastvay of Manas ceases to be called Unmani, the 
attainment of which is the secret teaching of all Tantras.”’ * 

The state of Unmani is the Tattva which means the dis- 
pelling of the attachment prompted by Manas towards worldly 
objects. 

Unmani, again, is of two kinds: (1) Nirvana-kala-ripa 
which also has its place in the Sahasrira*; (2) Varvavali- rapa, 
which also has its place in thisiségion. Cf. Kankala-malini: 
“In the pericarp of the Sahasrara, placed within the circle of 
the moon, is the seventeenth, Kala,.deyoid of attachment.‘ The 
name of this is Unmani, which cuts the bond of attachment to 
the world.” 

Cf. also: “ By mental recitation of the Mala-varna (rosary 
of letters) is Unmani the granter of Liberation (attained).” 
Mala-varna = Varnavali-ripa. 





* Raghava reads: “ Samastatattvasanghatmaspurtyadhishthatriri- | 


pinim "—which means “ who is the Devi presiding over or directing the 
evolution or manifestation of all the mass of Tattvas ”. 


*Vishvanitha, quoting Svachchhandasangraha, which speaks of 


Unmani as above Samana, says that in the Unmani stage there is no 


cognition = of and no distinction is made between Kala and Kala; there 
is no body, and no Devatas, and no cessation of continuity, Iti the 
pure and sweet mouth of Rudra. Cf. Vrittinam manah in the Shiva- 
Samhita, V, 219. | 


* Sahasraradhara. See introduction. 
+ Sarva-sankalpa-rahitai—i.e., who is free from all attachment, not 


prompted by anything in any action. The pass 
ch. ए, Kankala-malini. 





ages quoted are from 


१ १ a + j | Ab aveiiai; i ols 
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The Bhita-shuddhi speaks of the Samani below Unmani. 
“Next is the Vyapika Shakti (Diffusive Hnergy) which people 
know as Anji. Samani* is over this, and Unmani is above all.” 
This (Samani) also is an intermediate aspect (Avintarariipa) of 
Parashakti. 

We now get the following : 

Above Ajna Chakra is the second Bindu—which is Shiva 
(Shiva-svartipa). Above Bindu is the Shakti Bodhini in shape 
like an Ardhamatra; next is Nada which is the union of Shiva 
and Shakti, in shape like a half (crescent) moon ; next (above 
this) is Mahanada, shaped like a plough ; above Mahanada is the 
Vyapika Shakti, crooked (Anji) in shape; above this last is 
Samani and highest of these all is Unmani. This is the order 
in which the seven causal forms (Karanartipa) are placed. 

There is no need to go into further detail. Let us then 
follow the text. 

Wishing to describe thé Sahasrara he speaks of it in ten 
more verses. [174 

“ Above all these” (Tadirdhve).—Above every other that has 
been described or spoken before..." 

“Over the head of the Shankini Nadi ”—a sight of which 
has been given to the disciple. 

“Vacant space” (Shiinya-desha)—that is, the place where 
there are no Nadis; the implication is that it is above where 
Sushumma ends. 

“ Below Visarga isthe lotus of a thousand petals.’ '—This 
is the purport of the Shloka. Visarga is in the upper part of 
the Brahmarandhra. Cf.“ (Meditate) in that aperture on 
Visarga the ever blissful and stainless.” There are other similar 
passages. 

“Tis body is luminous with,” etc. (Lalatadyaih varnaih 
pravilasitavapuh)—The word Lalita stands for the first vowel, । 
A. By this we are to understand that the second Lakara (L) 


*Vishvanatha speaks of it as Samana, and says that She is Chida- 
nandasvaripa (that is, Chit and Ananda), and the cause of all causes ` 
(Sarvakiranakaranam). | a; - 


= 
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is to be left out in counting the letters of the Alphabet. In 
counting the fifty letters, the second Lakara' is always left out. 

If the text 18 read as “ Lakaradyaih varnaih,” as is done by 
some, we must leave Ksha-kara out in counting the letters. The 
fifty-one letters cannot be taken to be in the petals of the Sahas- 
rara.? With fifty-one letters repeated twenty times, the number is 
1,020, and repeated nineteen times is 969. By leaving out Ksha- 
kara we are freed of this difficulty. By “ Lakaradyaih” it is not 
meant that the letters are to be read Viloma.’ The Kankala- 
malini in the following passage distinctly says that it is to be 
read Anuloma’‘: ^“ The Great Lotus Sahasrara is white, and has 
its head downward, and the lustrous letters from A-kara (A), 
ending with the last letter before Kshakara (Ksha), decorate it. 
Here it is distinctly stated that the letter Ksha is left out. 

Akaradi-ksha-karantaih: This compound, Ksha-karanta, if 
formed by Bahu-vrihi-samasa,*”would mean that Kshakara is 
left out of calculation | 

There is nothing said of the colour of the letters, and, as 
the Matrika (letters) are white,.they are to be taken as being 
white on the Sahasrara petals. These letters go round the 
Sahasrara from right to left." 

€ Some read Pravilasita-tanuh in place of pravilasita-vapuh, 

and say that, as the word padma alternatively becomes masculine 
in gender (vapumsi padmam), therefore the word Tanu, which 
qualifies a word in the masculine gender, is itself masculine 
That cannot be. The verb Nivasati (=is, dwells) has for its 
nominative Padmam, and, as it ends with the Bindu (m), itis in 
the neuter gender and not masculine. For in that case it would 


` Vaidika Lakara (La). 

" १.९., fifty-one letters cannot be arranged in the Sahasrara. 
*i.e., from end to beginning. 

ˆ From beginning to end. 

` A form of Sanskrit verbal compound 


Dakshinavarta—the o t 
a clock work pposite way to that in which the hands of 
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have ended with visarga (i.e., h), and its adjective ६५१२८, would 
also end with a wisarga. The word tanw (if their reading is 
accepted) would be in the neuter; therefore it cannot end with 
a Bindu. And if there is no Bindu the metre becomes defective. 
Therefore the correct reading is Pravilasita-vapuh. 

The rest is clear. 
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VERSE 41 


WirTHIN it (Sahasrara) is the full Moon, without the mark 
of the hare,’ resplendent as in a clear sky. It sheds its 
rays in profusion, and is moist and cool like nectar. Inside 
it (Chandra-mandala), constantly shining like lightning, 
is the Triangle*® and inside this, again, shines the Great 
Void * which is served in secret by all the Suras.! 


COMMENTARY 


He here speaks of the exi stence of the Chandra-mandala in 
the pericarp of the Sahasrara. ri=|5 

“ Resplendent as in a clear sky” ( Shuddha)—seen in ॐ 
cloudless sky nirmalo-daya-vishishta). 

“Is moist and cool,” etc. (Param a-rasa-chaya-snigdha- 
santanahasi)—Snigdha which means moist here implies the 
moisture of the nectar. Parama-rasa (Amrita) is free from heat. 
Hence the meaning of this compound word : Its rays are cool 
and moist, and produce a feeling of smiling gladness, 

The Kankala-malini speaks of the presence of Antaratma, 
etc., in the upper portion of the space below Chandra-mamdala. 
In dealing with the Sahasrara, it Says: “In its pericarp, 


* The man in the moon. 

* The A-ka-thadi triangle according to Vishvanatha. 

; Shinya=Bindu—that is, the Parabindu, or Ishvara, having as its 
centre the -abode of Brahman (Brahmapada). In the northern Shaiva 
and Shakta schools Sadashiva and Ishvara, are the Nimesia and 
Unmesha aspects of the experience intermediate between Shiva Tattva 
and Shuddhavidyaé, the former being called Shinyatishinya. The 


positions of the Sun and Moon circles in the Sahasrara and of the 


twelve-petalled lotus with the Kamakala are given in the Text. 
< १,९,, Devas. | 


Liisa) | 8१ 








Sahasrara 


PLATE VIII) 
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O Deveshi, is the Antaratma. Above itis the Guru. The Mandalas 
of Sirya and Chandra are also there. Above this is Mahavayu 
and then the Brahmarandhra. In this aperture (Randhra) is 
Visarga, the ever blissful Brahman. Above this (Tadutrdhve) 
last is the Devi Shankhini, who creates, maintains, and 
destroys.” 

“Within Chandra-mandala constantly shines, like light- 
ning, the triangle” (Trikonam tasyantah vidyudakarartipam).— 
That is, the shining triangle is there. 

‘Inside this shines the Great Void” (Tadantah shinyam 
sphurati).—That which as a void within is, the body of the 
Parabindu (Parabindushariram). Within the triangle the 
excellent Bindu (Shinya) shines, or within the triangle the 
Shinya which is the excellent Bindu shines. 

Cf. Todala Tantra, 6th Ullasa: “The Supreme Light is 
formless (Nirakara), and Bindu-is imperishable. Bindu means 
the void (Shinya), and implies;Guna also.” ’ 

“Served in secret” (Sevitany chatiguptam).—The rule is, 
“Eating = (10818), evacuation::(Nirhara), sexual intercourse 
(Vihara), and Yoga, should be done in secret by him who knows 
the Dharma.’ Hence Suras (Devas) serve or worship It 
in secret. 


‘When it assumes the form of Bindu, It is with the operating 
Gunas, for then It is Sakala : 
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VERSE 42 


WELL concealed, and attainable only by great effort, is 
that subtle Bindu (Shinya) which is the chief root of 
Liberation, and which manifests the pure Nirvana Kala 
with Ama Kala.' Here is the Deva who is known to all 
Parama Shiva. He is the Brahman and the Atma of 
all beings. In Him are united both Rasa and Virasa, 
and He is the Sun which destroys the darkness of nesci- 
6766 ` and delusion.‘ | 
COMMENTARY 


The sense is that the-yoid, (Shinya) is very secret and 
subtle, being, as described later, like the ten millionth part 
of the end of a hair.,.It.is attainable only by great effort 
consisting of long and incessant performance of Dhyana and 
like practices. It makes manifest the purity of the sixteenth 
Kala of the moon along with Nirvana Kala—i.e., the void 
(Antah-shinya) along with the Ama Kala and Nirvana Kala 
within the triangle is realized (Prakasham bhavati) by medita- 
tion (Dhyana). It is the source of all the mass of great Bliss, 
which is Liberation. Some, however, read Sakala-shashi-kala- 
shuddha-ripa-prakisham as qualifying the great Void within 
the triangle, and read ‘sakala’ to mean with all the sixteen 
kalas and say that the Para Bindu manifests the moon with such 
kalas. This requires consideration. When it was said that the 








' There are seventeen Kalas (digits) of the Moon, but the nectar- 
dropping Ama and the Nirvianakala are only at this stage revealed. 
The other Kalas are mentioned in Skinda Purana Prabhisa Khanda. 

` The Bliss of liberation and that arising from the union of Shiva 
and Shakti: vide post. | 

ˆ Ajnana. | 

ˆ 1018. This verse occurs in Tripura-sara- samuchchaya, ch. प्र, 40 





| Mahabedha ‘To face Page 432 
according to Hathayogapradipika and Yamala 
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Trikona (triangle) is within the full moon, the repetition of it 
is useless. Furthermore, in the previous verse we have got 
` served by the Suras”. The term “ service” as applied to a void 
is Inappropriate. The object of service is the Bindu within the 
triangle. If it be said that the void should be worshipped by 
reason of the presence of the Para Bindu, then the Para Bindu 
being there present there is no void. 

“ Well concealed ” (Suguptam).—By reason of its being like 
the ten millionth part of a hair. 

“ By great effort” (Yatnat)—i.¢., by long-continued practice 
of meditation (Dhyana) and so forth, 

“Chief root” (Param kandam.')—Para प sually means 
supreme, excellent ; here chief, principal. Kanda=Mila. 

“ Tiberation,” etc., (Atishaya-paramamodasantana-rashi).— 
The compound word means, literally, continuity of all the mass 
of great and supreme bliss, and this is Liberation (Moksha). | 

“ Mamfests, etc., Améakala?’—(Sakala-shashi-kala-shuddha- 
rupa-prakasham,)—This compound word is to be broken up as 
follows : क । 

Sakala=with the 9 : धाह here meaning Nirvana Kala. 
In the word Shashi-kala the Kala means Amakala, the sixteenth 
Kala, or digit, of the moon. Shuddha =pure ; the lustre is not 
obscured by anything. 

The sense is that the Parabindu , though subtle and other- 
wise imperceptible, is seen by meditation (Dhyana) with the 
Ama Kala and Nirvana Kala in the Trikona. If Sugopyam be 
read in place of Suguptam, then it would be qualified by Yatnat. 

me read Sakala-shashi-kala-shuddha-ripa-prakasham to 
qualify Shinya in the previous verse, and say Shinya means 
“ vacant space” but that is absurd. 

Next he speaks of the presence of Parama Shiva in the 
pericarp of the Sahasrara 


‘Kanda means bulb or root. The Yoginihridaya says that this 
Kanda is the subtle Parananda-kar dabinduripa, or the root of supreme 
Bliss in Bindu form (Vishvanatha). 

* According to the Commentator, it qualifies Kanda. Bindu is the 
circle O, the void is the Brahmapada or space within, er 

28 
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. “ Paramashiva”* (Paramashiva-samakhyana-siddha).—He 
who is known by the name Parama Shiva. 

^“ The Brahman” (Kharipi).2—Kha=Atmi, the spirit. 

“The Atma of all beings” (Sarvatma).—Sarva=all (beings). 
He is the Jivatma, but in fact there is no distinction between 
Jivatma and Paramatma. The Atma is the Jiva. The Adhyatma 
Ramayana says: “The Jivatma is merely another name (Paryaya) 
for the Paramatma. When by the instructions of the Acharya 
and the Shastras their oneness is known, then the disciple 
possesses Milavidya concerning Jivatma and Paramatma.” 

The Shruti also, when it says ^^ That thou art ”—Tat tvam 
ast, —identifies the Tvam (Thou) with the Tat (That). 

“Rasa and Virasa” (Rasa-virasamita).—Rasa is Parami- 
nandarasa—i.e., the experience of Supreme Bliss.‘ Virasa is the 
bliss which is the product of the union of Shiva and Shakti. 
He is both. Or Rasa may mean the natural attachment to 
worldly enjoyment, and Virasa detachment from it. The mean- 
ing would then be: in Him | 8 116 Supreme Bliss arising from 
his detachment from worldly enjoyment.’ 

“The Sun” =Hamsa. --As>thesun dispels darkness, so does 
He dispel nescience (Ajnana) and delusion (Moha). 


" Vishvanatha says that this Shiva is the Sagtina Shiva. 

` Cf. Shrati ^ Kham Brahma” Chha. 4—10—5 Brah, $-1- 1 
*“ That thou art.” See Introduction. 

" 2.९., Moksha. | 
" That is, the 





1488 in Hi has become Virasa. 


DESCRIPTION OF THE SIX CENTRES 435 


VERSE 43 


By shedding a constant and profuse stream of nectar-like 
essence,’ the Bhagavan’ instructs the ४87 ` of pure mind 
in the knowledge by which he realizes the oneness of the 
Jivatma and the Paramatma. He pervades all things as 
their Lord, who is the ever-flowing and spreading current 
of all manner of bliss known by the name of Hamsah 
Parama (Parama-hamsa/). 


COMMENTARY 


^“ Constant and profuse ” (Niravadhi atitaram) 

“ By shedding a streameof mectar-like essence” (Sudha- 
dharasiram vimunchan).—The ‘compound word can be made up 
and interpreted in four different ways 

1. Shedding a stream of nectar-like essence 

2. The Adhara (receptacle) of Sudha (nectar) 18 Sudhadhara, 
by which is meant the Moon ; ^ 8818, is what flows therefrom, a 
stream. Now, what flows from the Moon is Nectar, which is 
silvery; hence the whole word means “ the silvery beams of the 
moon”. This adjective proves that the qualified noun is white 
or transparent like the moon. Shedding=Vimunchan. 

8. Asira may, again, mean “what is uttered,” “word” 
Sudhadhara=receptacle of sweetness, which is a quality of 
nectar; hence Sudhadharasaram—nectar-like or ambrosial word 





"As appears from the Commentary post, this may be variously 
translated as follows By shedding a constant and profuse stream of 
^ nectar resembling the silvery beams of the Moon,” or By unremitting 
and nectar-like words strong for the destruction of the darkness of 
delusion By constant repetition of the word which is nectar-like 
in its mercy and contains the essence of the Brahma-mantra.” 

*That is, the Lord as the possessor of the six forms of Aishvarya. 


" Self-controlled, whose mind is unified with the object of worship. 
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The meaning of Niravadhi would then be “ at all times,” and 
Atitaram would mean “powerful in destroying the darkness 
ignorance or delusion.” Vimunchan should then mean “ utter- 
ing”. 

4, Sudha, again, may mean “ nectar of mercy,’’ and Sara is 
“essence ' -2.९., the essence of Brahma-mantra ; and Dhara is a 
stream (continuous repetition) of the merciful word containing 
the essence of the Brahma-mantra. ; 

“Instructs the Yati,” etc., (Bhagavan nirmala-mater yateh 
svatmajninam dishati) 

“ Yati..—He whose mind intently rests upon the Devata of 
his worship | 

Knowledge by which, etc., Paramdimad (Svatma-jnana) : 
Svam =Jivatma and Atma=Paramatmai; and Jnana‘ that by 
which one knows—namely, the Taraka-brahma-mantra, which 
leads to a knowledge of the Paramatmia, and thereby helps the 
worshipper to realise the onenéss Of the Jivatma and Paramatma 
Dishati=Upadishati (instructs). The above qualifying expres- 
sions imply that the qualified noun.is the Guru, as instructions 


regarding ‘Taraka-brahma-mantra proceed from Him. So it 


qualifies “ Parama-shiva” in the preceding verse, as He is the 
Guru. Cf. Guru-tattva-niripana in Lalita-rahasya 

After describing Guru as “the well-known and excellent 
Purusha who is ever fond *\of enjoyment with the Self (Atma- 
rati-priya),” it goes on to say : “ His beloved is the lustrous One 
who may be gained with difficulty by the Brahma-vartma 
(Brahman road), The Parama Brahman is but the effulgence of 
Her lotus feet.” 

By the above passage is meant that the great beauty of Her 
lotus feet overspreads the heart-lotus of Parama Shiva who is 
Para Brahman The e for the feet of the lustrous (Tejo- 
ripa) Beloved (Shakti) of the Guru is on the breast of the Guru,’ 





* Jnana is spiritual knowledge or wisdom, and Viinan the knows 
ledge of the material world (science) es 


i.e., Who is engrossed in 


*This is in praise of Shakti, without whom Shiva is Shaya (४ | 


corpse) and unable to moye 
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and not on that of any other Purusha. Hence Parama Shiva 
and the Guru are one and the same. 

. The Nirvana Tantra also says’: “In the Lotus in the head 
is Mahadeva—the Parama Guru: there is in the three worlds 
no one, © Deveshi, who is so deserving of worship as He. O 
Devi, meditate on His form,* which includes all the four Gurus.” ४ 

This Parama Shiva is outside the triangle in the pericarp, 
and above the Hamsah of which we speak below. 

The Kamkala-milini Tantra‘ says : “ In the pericarp of this 
Lotus, O Deveshi, is the Antaratma, and above it the Guru. 
The Mandalas of Sun and Moon are also there.” And after 
having spoken of the presence of different things in their order 
up to Maha-shamkhini, it then proceeds : ‘‘ Below it, O Deveshi, 
is the Trikona (triangle), placed in the Mandala of Moon ; and 
having meditated there on the undecaying Kala, (one should 


'This passage occurs in the’ 8rd Patala of the Nirvana Tantra 
(Rasika Mohana Chattopadhyaya’sMdition, p. 8), and is in answer to 
the following question of the Deyi:,“ The Deva who is in the Turtya- 
dhama (the fourth state) is unquestionably the Paramatma: if he be 
placed in the Lotus in the ‘head, How’'can obeisance be made to him 
outwardly ?” That is, How can the Sadhaka bow to him who is in the 
head which is itself bowed ? 

*The passage as quoted by the Commentator reads sf “ Tadamsham ” 
(bis part); in R. M. Chattopadhyaya’s Edition it reads “ Tadrapam ” 
(his form), which reading is here adopted. 

* १.९., Guru, Paramaguru, Paraparaguru, and Parameshthiguru. 

‘This passage occurs in Patala II (p. 8 of R. M. Chattopadhyaya’s 
Edition), which in its entirety runs thus: “ In it (Sahasrara), 0 Deveshi, 
is the Antaratma, and above it Vayu, and above Mahanada is Brahma- 
randhra. In the Brahmarandhra is Visarga, which is Eternal Peace 
and Bliss. (Peace—Niranjana, which also means stainless, free from 
delusion). Above it is the Devi Shamkhini, the Creatrix, Maintainer, 
and Destructress. Having meditated on the Triangle placed below, 
€ thinks that Kailasa (the paradise of Shiva) is there. O Mahadevi, 
by placing thé undisturbed Chetas (heart or mind) here one lives in 
bliss to the full term of one’s life (Jiva-jivi) free from all ills, and for 
such a one there is no rebirth. Here constantly shines Ama Kala 
which knows neither increase nor decay, and within it, again, is the 
seventeenth digit, known as Nirvana Kala. Within Nirvana Kala is the 
fiery Nibodhika. Above it is ifested Nada, effulgent 95 ten 
million suns. It is the excellent Nirvana Shakti, the cause of all. In 








this Shakti it should be known that Shiva who is changeless and free 





4 


from illusion abides.” 
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meditate) within upon the seventeenth Kala, by name Nirvana, 
which is like a crescent ” (Kuiila).! । | 

The above passage speaks of the presence of Ama Kala, 
and so forth, within the triangle in the Chandra Mandala. The 
Guru therefore is below them and above Antaratma. Now, if 
it be asked how it is that, the Kamkala-malini having placed 
the Guru over the Antaratma, the Guru is spoken of as placed 
above Hamsah? the answer is that the Antaratma and the 
Hamsa/ are one and the same. 

Cf. Guru-dhyana in Kamkala-malini*: “ Meditate on your 
Guru seated on a shining throne (Simhiasana) placed on the 
excellent Antaratma between Nada and Bindu,” etc. Also 
elsewhere: “‘ Meditate on your Guru, who is the image of Shiva 
Himself, as seated on the Hamsapitha which is Mantramaya.” 
Also cf. the Annada-kalpa Tantra‘: “ Meditate on your Guru in 
the white Lotus of a thousand, petals in the head; He is Parama 
Shiva seated on the Hamsa among’ the filaments.” 

On a careful consideration ‘of the above authorities, the 
identity of Hamsa with) ‘Antaratma becomes clear. By the 
expression “one’s own Guru, who is Parama Shiva,” it is to b 
understood that Parama Shiva Himself is the Guru. 

The following passage, which relates to the Sahasrara, shows 
that Parama Shiva is in the triangle: ^ Within (or near) it 
(Sahasrara) is the lightning-like Triangle, and within the 
Triangle are the two Bindus which make the imperishable 
Visarga. There in the empty void is Parama Shiva.” 

ठ These conflicting views lead to the conclusion that the 
uru is within the triangle in the pericarp of the upturned Lotus 
of twelve petals, below the pericarp of the Sahasrara and in- 
separable from it. This has heen made clear in the Paduka- 
panchaka Stotra.t From these passages it is not to be inferred 








` See Jnanarnava Tantra, XXIV, 36. 
* Patala ITT. - 


= Th 1 4 
1118 quotation 18 not traceabl in Prasan: any hastri’s 
Edition of this Tantra. | € 1 rasannakumara Shastr 


* See notes to v. 7 of the Paduka-Panchaka 


DESCRIPTION OF THE SIX CENTRES 439 


that the Guru is within the triangle in the pericarp of the 
Sahasrara. The triangular Hamsa is below the middle triangle ; 
otherwise it would conflict with the authority of the Kamkala- 
1121101 Tantra. 

_ “He pervades all things as their Lord”—(Samiaste sarve- 
shah)—t.e., in this pericarp dwells He who is the Lord of All. 
Now, by saying that Parama Shiva is there, it has been said 
that Ishvara (Lord) is there: then why this repetition? But 
there is an object in so doing, as the following qualifying expres- 
sions will show. The Sarvesha (Lord of All) is the Hamsa—i.e., 
He is the Mantra ^ Ham-Sahk ”’. 

Cf. Prapancha-sara: “She whose name is Tattva is Chin- 
matra’: when by proximity to the Light she wishes to create,” 
She becomes massive (Ghanibhiya) and assumes the form of 
Bindu. Then in time She divides Herself in two: the one on the 
right is Bindu, and that on the left side is Visarga. The right 
and left are respectively distinguished as male and female. Ham 
is the Bindu, and Sah is the Visarga ; Bindu is Purusha, and 
Visarga is Prakriti; Hamsah: isthe union of Prakriti and 
Purusha, who pervade the Universe.” 

The Mahakali Tantra speaks clearly on the subject 
(Patala I): “In the empty space’ in the Chandra Mamdala* 
which is within the Sahasrara, adorned with a celestial gateway, 
are the letters Ham and Sah, over which (meditate on) Him 
who is pure like rock crystal and dressed in pure white silken 
raiment, and so forth.” Here the letters Ham and Sah are 
explictly spoken of. 

Or if Hamsa and Parama be read separately as Hamsa and 
Parama it would mean “ He whois known as Hamsaand Parama”’. 








. Vide ante, ए. 39. The text quoted here differs from that of Bn 
edition published by me (See ch. I, vv. 41—44, Tantrik Texts, Vol. IIT). 

` Vichikirshu—* wishes to distort herself.” Here ^ distortion,” or 
stress, is creation. See Introduction. Vide ante, p. 99. 

"Shinya. The Shinya is the empty space within the Bindu. 

“The locative is to be read Saimipyesaptami—that is, the space is 
not in, but near, the Chandra Mandala: otherwise there appears to be 
a contradiction. wn ^ क et 
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The Author himself speaks of Him as Hamsa in the forty-ninth 
verse. Or if the two words be read together, then the meaning ` 
would be “He who is known by the name of Parama-hamsa,” 
by one of the exceptional rules of Karmadharaya 88111888 this 
word having been formed, the word ‘antah’ being omitted. 
Cf. Agama-kalpa-druma : He is called Parama-hamsah, pervading 
all that is moving and motionless.” 

“ Who is the ever following,” ete. (Sakala-sukha-santana- 
lahari-parivaha(—+.e., in Him becomes manifest in every possible 
way all kinds of imperishable and increasing happiness ; that is, 
He is, as it were, an interminable chain of happiness 


_ It has previously been said that this Hamsa is below 
Parama Shiva. 





PLATE ~, Padmasana with Laulik; To face Page 440 
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VERSE 44 


THE Shaivas call it the abode of Shiva'; the Vaishnavas 
call it Parama Purusha’; others again, call it the place of 
Hari-Hara.? Those who are filled with a passion for the 
Lotus feet of the Devi‘ call it the excellent abode of the 
Devi; and other great sages (Munis) call it the pure place 
of Prakriti-Purusha.’ 


COMMENTARY 


As Hamsah, who has inj ‘Him all the Devatas (Sarvadeva- 
timaya), and others, are ix (this‘pericarp, it is the place of the 
Devatias of worship of all classes'of worshippers, such as Shaivas, 
Shaktas, etc. “cams (or tie Arde, 

“The Shaivas”—i.e., the worshippers of Shiva—call it the 
place of Shiva. 

“ The Vaishnavas* call it Parama Purusha’ "—7,e., the place 
of the Parama Purusha, or Vishnu. 

“ Others, again” (Kechid apare)—.e., others who are wor- 
shippers of Hari-Hara, or, in other words, United Vishnu and 
Shiva and not of Shiva alone or Vishnu alone—call it the place 
of Hari-Hara.’ They do not call it either the place of Hari 
(Vishnu) or of Shiva (Hara) but the place of their united selves. 


* Shiva-sthinam. 
° i.e., the place of Parama Purusha—Vishnu. 
$ Vishnu and Shiva. 


+ Shakti, or the Goddess. 
° Shakti-Shiva. 
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“Other great sages'” (Munindra apyanye).—By this the 


author here means the worshippers of the ^ Hamsah ” Mantra 


who call it the pure place of Prakriti-Purusha. Hamsah is 
the union of Prakriti and Purusha,’ hence it is the place of 
Prakriti and Purusha. 

The above shows that, as this Lotus is the dwelling-place 
of the Para Bindu, in which are all the Devatas, each wor- 
shipper calls it the place of the Devata of his own separate 
worship. 


Muni means “ knower” and whose Mind is therefore always in © 


a state of Meditation. 


and Sak is Prakriti. 


* Hamsasya prakriti-purushobhayarapatvat. Ham is the Purusha, | 
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VERSE 45 


THAT most excellent of men who has controlled his 1010 1 
and known this place is never again born in the Wander- 
ing,” as there is nothing in the three worlds which binds 
him. His mind being controlled and his aim achieved, he 
possesses complete power to do all which he wishes, and 
to prevent that which is contrary to his will. He ever 
moves towards the Brahman.’ His speech, whether in 
prose or verse, is ever pure and sweet. 


COMMENTARY 


In this verse he speaks of the fruit of a complete knowledge 
of the Sahasrara. The idea.sought to be conveyed is thata 
knowledge of this place should be gained as a whole and in detail 

“Who has controlled his mind” (Niyata-nija-chitta)—1.e., 
he who has controlled and concentrated the inner faculties 
on this place. Such an one becomes free from Samsara, or, 
in other words, he is released from bondage, as there is nothing 
to bind or attract him in these worlds. By bondage is meant 
the Mayik bonds of virtue (Punya) and sin (Papa). 

The Bhagavata says: “If the action which is the product 
of the operation of the Gunas is attributed to the self, then 
such’ (false) attribution is bondage and Samsara and servitude.” 


' Chitta. 
` Samsara, the world of birth and rebirth to which men are impell- 
ed by their Karma 
The interpretation of Vishvanatha is here adopted, accordin 
to which Kha=Brahman. As the term also means the air oF 


ether,” the text is capable of translation as “ He is able to roam 
the sky”’ 
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Also cf. Bhagavad-Gita: “O Son of Kunti, Man is bound by 
action which is the product of his own nature (Sva-bhava).”* 

To inhabit this body for the purpose of undergoing Papa 
(sin) and Punya (virtue) is bondage. In heaven one enjoys (the 
fruit of) Punya, and in the nether world (Patala) one suffers 
sorrow, and on earth man is subject to both Papa and Punya. 
For the Tattva-jnani (him who knows the truth) there is neither 
Punya nor Papa, which are the causes of bondage; his accu- 
mulated (Sanchita) Karma of merit (Punya) and demerit (Papa) 
is also destroyed. He is in consequence under no bondage 
whether in heaven (Svarga), earth (Martya), or nether world 
(Patala), and he is not truly embodied.? Such a one stays on 
earth so long only as he has not worked out what he has begun. — 
He is liberated though living (Jivanmukta), and attains com- 
plete Liberation on the dissolution of the body. 

The Kularnava Tantra says: “ Those who have the Brah- 
man in the heart can acquire meither merit by performing 
ॐ hundred horse sacrifices, nor demerit by killing a hundred 
Brahmamnas.” The Gita (III, 18) also says: ^“ For him there 18 
nothing in this world that should ‘or should not be done. For 
such a one there is no dependence on any being.” * 

The Subodhini* interprets this verse to mean that the 
“knower” (Tattvajnani) acquires no merit by the performance 
of actions nor demerit by the omission thereof. 

Shruti ` speaks of the destruction of accumulated (Sanchita) 
Punya and Papa: “When Manas, which is now selecting and 
now rejecting, is dissolved in That ; when Papa and Punya are 
destroyed (lit., burnt), Sadashiva, who is Shakti and Atma 


` Ch. XVIII, र. 60 


° Na shariri bhavati—though he has a body, he is not of it 
*Telang’s Translation: “ He has no interest at all in what is done, 
and none whatever in what is not done, in this world: nor is any 


interest of his dependent on any being" (p. 54, Sacred Books of the 
East, Vol. VIII) 


That is, Shridhara-svami’s Commentary on the Gita. 


The text quoted is from Hamsa Upanishad but differs slightly 
from the published texts of that Upanishad 
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(cf. Hamsah, ante), is Shanta.”' Cf. Bhagavad-Gita: “And 
so the fire of knowledge destroys all actions.” ° 

^ Complete power” (Samagra shaktih)—i.e., power which 
enables him to do everything. By power, or Shakti, is meant 
ability to do all he desires to do* and counteract all harm, to 
fly across the air,’ and to become possessed of great powers of 
speech and of poetic composition. 





“That is, peace and quietude like the still surface of an ocean 
characteristic of the Supreme State. 


^. 


` प्ट) an one may have such a power but will not wrongly exer- 
cise it 
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VERSE 46 


HERE is the excellent (supreme) sixteenth Kala of the 
Moon. She is pure, and resembles (in colour) the young 
Sun. She is as thin as the hundredth part of a fibre in 
the stalk of a lotus. She is lustrous! and soft like ten 
million lightning flashes, and is down-turned. From Her, 
whose source is the Brahman, flows copiously the con- 
tinuous stream of nectar®* (or, She is the receptacle of the 
stream of excellent nectar which comes from the blissful 
union of Para and Para).° 


COMMENTARY 

Verses 41 and 42 speak of the presence of Ami-kala, Nirvana- 
kala, and Para Bindu, within the triangle in the pericarp of the - 
Sahasrara. He now desires to describe them by their distinctive = - 
attributes, and speaks in this verse of the distinctive features of ` 
Ami-kala. a 

"^ Hxcellent or supreme” (Para)—i.e., She is Chit Shakti, 
In the Prabhisa-khanda occurs the following passage: “The 
excellent Maya who maintains the bodies of all that have 
bodies.” This is attributive of Ama. | 








. ` Kalicharana reads “ Vidyotita,” but Shankara reads “ Nityodita,” 
constantly shining ”’. 
* Alternative reading of Commentator: N tyananda-parampara 
viel apes! Lommentator: Nityananda-parampara- 
tivigalatpiyasha-dhara-dhara. Parampari may mean “ in a continuous 
course,” or Param may mean Shiva and Para, Shakti. This difference 
in meaning is due to the different ways in which these words may 
be read. 
` Para, according to Shankara, may’ me: 





Madhyama, and Vaikhari collectively. Para and Para are the Bindurapa 
Shiva and Shakti. | 2 
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“The sixteenth Kala of the Moon” (Chandrasya shodashi) 
—By this we are to understand that he is speaking of Ama-kala 

^“ Pure” (Shuddha)—+.e., stainless 

“ She resembles,” etc. (Shishu-siirya-sodara-kala)—By this 
the redness of this Kala is indicated. 

“Thin as the hundredth part of a fibre in the stalk of the 
lotus” (Nirajasikshma-tantu-shatadha-bhagaika-ripa).—Thin like 
a hundredth part of the fibre in the lotus-stalk split length-wise. 

“ Whose source is the Brahman” (Nityananda-parampara).— 
Nityananda=Pirnananda= Brahman. 

“ Flows,” etc. (Ativigalat-piyisha-dhara-dhara).—If the last 
two compound words be read as one long compound word, as 
follows, Parnananda-paramparativigalat-piyisha-dhara-dhara, the 
meaning of it will be as given within brackets at the end of the 
verse. Ananda will then mean the joy of union, and Param- 
Para will then mean Shiva and Shakti 

Para=Binduripa, Shiva, Par&i=Prakriti, Shakti. Ananda 
is the joy which arises from the union of the two, and from 
such union flows the nectar.of which,Ama-kala is the receptacle. 
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VERSE 47_ 


INSIDE it (Ama-kala) is Nirvana-kala, more excellent than 
the excellent. She is as subtle as the thousandth part of 
the end of a hair, and of the shape of the crescent moon. 
She is the ever-existent Bhagavati, who is the Devati who 
pervades all beings. She grants divine knowledge, and 
is as lustrous as the light of all the suns shining at one 
and the same time. | | 


COMMENTARY 





In this verse the Niryana-kal4 is described. 


“Inside it” (Tadantargata ys - ee placed in the lap! of 
Ama-kala. The Kala has already.been described ? as the “ cres- 
cent seventeenth Kala placed within Ama, and known by the 
name of Nirvana-kala.”’ 

“ More excellent than the excellent” (Para paratara).—The 
Ama-kala is excellent; this is more excellent than Ama. If 
^ Paratparatara '' be accepted for ‘ Para paratara’, then the 
meaning will be that She is the most excellent. 

“She 25 as subtle . . hair” (Keshagrasya sahasradha 
vibhajitasyaikamsha-ripa).—She is equal in dimension to the 
thousandth part of the end of a hair, so very subtle is She. 

Of the shape of the crescent Moon” (Chandrardhanga- 
samanabhanguravati)—like Ama-kala she is in shape like the 
crescent. 





'That is, within the curve of Amé-kala Vishvanatha says, not 
within Ama-kala, but within the Chandra Mandala of which th ni 
kala is one of the digits, Nirvana-kala is, he says, Vyapinitattva. ` 


* See p. 428, ante. 
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“That Devaté who pervades all beings” (Bhitanaim adhi- 
daivatam).—Adhi-daivatam= Hardda-chaitanyam,* and this Kala 
is Harddachaitanya-svaripa of all beings. 

“ She grants divine knowledge” (Nitya-prabodhodaya).—.e., 
She grants Tattva-jnana, or knowledge of the Brahman. 

“And is lustrous,’ etc. (Sarvarka-tulya-prabha).—There 
are twelve suns (Dvadashaditya). ‘‘ When all the twelve suns 
are shining ””—such is Her lustre. This adjective also implies 
that She is red. 








' Hardda-chaitanyam. Amara defines Hardda to mean Prema. 
Sneha—i.e., affection, love. That is, the Ishtadevat&é worshipped in 
the heart; the Shakti who is Herself the heart of the Lord. The word 
is derived from hrid=heart. The Devata also exists as what is called 
the Harddakala. See Introduction. = ` er oy 
: 29 TE aoe eg tS ES 
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VERSE 48 

WirHIn its middle space (2.९. middle of the Nirvana-kala) 
shines the Supreme and Primordial Nirvana Shakti’; She 
is lustrous like ten lion suns, and is the Mother of the 
three worlds. She is extremely subtle, and like unto the 
ten-millionth part of the end of a hair. She contains 
within Her the constantly flowing stream of gladness,” and 
is the life of all beings. She graciously carries the know- 
ledge of the Truth (Tattva) ` to the mind of the sages. 


COMMENTARY 


He now speaks of the Para-Bindu. 

“ Tis” (Etasyih)—.c., of the Nirvana-kala. 

“ Middle” (Madhya-deshe).— Within the lap.' 

The Supreme and Primordial Nirvina Shakti” (Parama- 
purva nirvara-shaktih—parama apirva-nirvana-shaktih).— 
Parama ‘—i.e., the Supreme Brahman as Shakti. Apirva—.e., 
She before whom there was nothing, She having appeared at 
the beginning of creation. 


‘This is, according to Vishvanatha, the Samanapada or Samani 
Shakti. This state is not free from the multitude of bonds (Pashajala) 


* Prema. See notes, post 


*This word “Tattva” has by Vishvanatha been said to be 
Shivabhedajninam—i.e., the non-distinction between Shiva and Shiva. 


“That is, within the crescent. According to Vishvanatha the 
locative indicates proximity and means near the middle but slightly 
above it 


` This word has been defined by Shankara to mean “ She who 18 as 
great as the Para or Supreme”. Vishvanatha says it means “ She who 
measures futurity (Para=Uttarakala)”"—that is, all future time is in 
Her control 
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^ Shines” (Vilasati parama) —7.c., dwells resplendent. 

“ Mother of the three worlds” (Tri-bhuvana-janani)—i.e., 
She is the origin of the Universe which comprises Svarga, 
Martya, and Patala and the like. 

“She is extremely subtle, like wnto the ten-millionth part of 
the end of a hair” (Keshagrasya koti-bhagaikaripa’tisukshma).— 
As She is like the ten-millionth part of the end of a hair, She 
is extremely subtle. 

“ She contains within Her the constantly flowing stream of 
gladness” (Niravadhi-vigalati-prema-dhara-dhara).—Prema is the 
tenderness of mind produced by feeling of gladness; that is, She 
holds within Her the stream of excellent nectar which has its 
origin in the blissful union of Shiva and Shakti, and which 
flows incessantly 

“Is the life of all beings” (Sarvesham jiva-bhita)—.e., 
animated being is but a part of Her 

Cf. “O Devi, as sparks »fly. forth from a flame, so does the 
Parabindu (as Jiva) issue’ from Her (Nirvana Shakti), and 
becomes knowing * when it:touches the Earth.” ' 

_ By “Her” is meant the Shakti who is in the Parabindu, 
who is both Shiva and Shakti; and from Her emanates the 
Jiva. 

Nirvana Shakti is situated below Nirvana-kala, and over 
Nibodhika,’ which is Nada-rapa.’ Cf. “ Placed within Nirvana 


* Parama—She who is co-existent or of equal degree with the 
Supreme (Para) or she who knows the Supreme. This is as applied 
to Maya. 

* Heaven, Earth, and Netherworld 

* Samjnayuktah, i.e., Jiva-consciousness. It may also mean ‘be 
mes endowed with aname’. Name and form characterise the world 
as Sat, Chit and Ananda do Brahman 

Cf. Asti bhati priyam ripam nima chetyamsha-panchakam 

Adyam trayam Brahma-ripam jagadripam tato dvayam 
` Yada bhimau patati tada samjnayukto bhavati. The creation of 
Jiva is here spoken of. The Text quoted is from Nirvanatantra I. 

*See Introduction, and note to v. 40, particularly the portion 

dealing with Nada, hini and Bindu 


* That is Shakti, as Nada. 
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(Kala). is the fiery (Vahniripa) Nibodhika, who is unmanifested 
Nada!; above it is the supreme Nirvana-Shakti, who is the 
cause of all and is possessed of the lustre of ten million suns. 
It is in Her that there is the Brahman’ who is the changeless 
Shiva’; it is here that Kundali Shakti enjoys with Paramatma.” 

Nibodhika is a phase of Avyakta-nada (Avyakta-nadatmika), 
and is fire-like. Raghava-bhatta’ says: “Nada exists in three 
states. When Tamo-guva is dominant, it is merely sound un- 
manifest (Avyakta-nada) ‘ in the nature of Dhvani; when Rajo- 
guna is more dominant, there is sound in which there is some- 
what of a placing of the letters®; when the Sattva-guna prepon- 
derates, Nada assumes the form of Bindu.’ Hence Nada, Bindu, 
and Nibodhika, are respectively the Sun, the Moon, and Fire,’ 
and their activities are Jnana, Ichchha, and Kriya. Jnana, again, 
is Fire, Ichchha the Moon, and Kriya the Sun. This has been 


* Avyakta-nada—unmanifested sound. 


: ‘Niranjana. ‘This word may either’ be equal to Niv-banjana (i.e., 
stainless) or Nihk-fanjana (unaffected by pleasure or pain, unmoved). 
It is one of the aspects of the Brahman. 


* Nirvikara. Some read Nirvikalpa, or of unconditioned conscious- 
ध _Nirvikalpa is also the last stage of Samadhi, in which there are 
no (Nir) specific distinctions (Vikalpa): and no “this” and “ that”. 


+ Tamo-gunadhikyena kevaladhvanyatmako’vyaktanadah. 


Raja adhikyena kinchidvarna-baddha-nyasitmakah. The sense 
appears to be that the letters exist anyhow together in massive un- 
differentiated form. 


° Sattvadhikyena vindu-ripah. 


‘Tatash cha néda-vindu-nibodhika arkendu-vahni-rupah. Jnana 
is Fire, because if burns up all actions. When the स व्व 
realized, action ceases (see note to vy. 48). Ichchha is the Moon, because. 
Ichchha is the precursor of creation and is eternal. The Moon contains 
the Ama-kala, which knows neither increase nor decay. Kriya is the 
Sun, because like the Sun it makes everything visible. Unless there 
is striving there cannot be realization and manifestation. Cf. “ As 
one Sun makes manifest all the Lokas ” (Gita), | 

The Text will be made clearer if an arran ement be made i 
the following groups: (1) Nada, Sun, Kriya ; (2) Bindu, Moon, Ichebha; 
(3) Nibodhika, Fire, Jnana. But 866 Introduction, = ` ०८4 alle 
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said in the Sharada. Therefore, insomuch as it has been said 
that Nirvana Shakti is above the fiery (Vahniripa,) Nibodhika, 
the wise should conclude that Nirvana-Shakti is placed above 
the Mandalas of the Sun, the Moon, and Fire. 

This has been clearly stated in the Kularnava Tantra, in 
the Para-Brahma-dhyana, which begins, “The Bindu-rapa Para 
Brahma in the Sahasrara,” and ends, “ Beautified by the three 
Mandalas within the triangle in the pericarp.” By three 
Mandalas are meant. the Mandalas of Sun, Moon, and Fire. We 
shall show that the Nirvana-Shakti is in the form of Para-bindu 
(Para-bindu-riipa). 


454 THE SIX CENTRES AND THE SERPENT POWER 


VERSE 49 


Wirutn Her is the everlasting place called the abode of 
Shiva,’ which is free from Maya, attainable only by Yogis, 
and known by the name of Nityananda. It is replete with 
every form of bliss,’ and is pure Knowledge itself." Some 

all it the Brahman; others call it the Hamsa. Wise men 
describe it as the abode of Vishnu, and righteous men’ 
speak of it as the ineffable place of knowledge of the Atma, 
or the place of Liberation. 


COMMENTARY 


He speaks of the Para-B rahma-sthana (place of Para Brahma) 
in the Void within Nirvana Shakti. — 

“Withn Her (Tasyah: madhyantarale)—i.e., within 
Nirvana ° Shakti in Her form of Param Bindu, 2.८., the empty 
space within the Bindu. . 








` Shiva-padam or state of Shiva. This, Vishvandtha says, is the 
Unmani state of Shakti where there is neither Kala nor Kala, time nor 
space. It is the body of Shiva (Shivatanu). It is then said Unmanyante 
Parashivah. The following verse which occurs in Padma Purana 
(Uttara Khanda, ch. 78, ए. 48) puts the idea in a more popular form- 
lt says 

Shaivah Sauraish cha Ganeshaih Vaishnavah Shaktipijakah - 

Mameva prapnuvanti hi varshambhah sigaram yatha. 

“Shaivas, Sauras, Ganeshas, Vaishnavas and Shaktas, all verily 
come to me like rain water to the ocean.” 

(9 ` Sakalasukhamayam. Vishvanatha reads here Paramakulapadam,. 
which he interprets as Param Akula-padam, or the abode of the Supreme 
Shiva, who is known as Akula, as Kula is Shakti. It is so called because 
it is here that the universe finds its rest. . 

* Shuddha-bodha-svaripam. 
+ Sukritinah. 
* Vishvanatha says Samana. 
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ˆ“ Abode of Shiva” (Shivapadam).—This is the place of the 
Brahman. 
Free from Maya” (Amalam)—.e., free the impurity of 
Maya : 
“ Called ` -2.९., called by those who know the Tattva 
` ^° Attainable only by Yogis” (Yogi-gamyam).—On. account 
of its extreme subtlety, it is beyond the scope of word and mind, 
is attainable by Yogis by pure Jnana only 
“ Some call it ’—i.e., the Vedantists (Vaidantikas) call it 
^ Ineffable’” (Kimapi)—1.e., wonder-inspiring 
“(Place of the knowledge of the Atma” (Atma-prabodham) 
—The place where the Atma is seen or realized. 
“ Tiberation.” (Moksha)—i.e., where one is liberated from 
Maya iby which one is surrounded 
Now be good enough to mark the following : the Parabindu 
which is Prakriti and Purusha is surrounded’ by Maya, and is 
within ‘the triangle in the pericarp of the Lotus of a thousand 
petals. So it has been said 
“In the Satya-loka sis. the formless and lustrous One ; She 
has ' surrounded Herself by Maya, and is like a grain of gram ; 
devoid of hands, feet, and the like. She is Moon, Sun, and Fire. 
When casting off (Utsrijya) the covering (Bandhana) of Maya, 
She becomes of two-fold aspect (Dvidha bhitva) and Unmukhi, 
then:on the division or separation of Shiva and Shakti arises 
creative ideation.” ` | 42 a5 


 । Spiritual knowledge, as it is said : Mokshe dhir jnanam anyatra 
vijnanam shilpashastrayoh. The knowledge which gains Moksha 
(Liberation) is called Jnana, other forms of knowledge, such as fine 
arts, and the Shastras being Vijnina 


» Mayabandhanachchhadita-prakriti-purushatmaka-para-vinduh 
° By Unmukhi is meant that She becomes intent on creations 


Shiva-Shakti-vibhagena. By division or separation is not meant 
that Shiva is really divided or separated from Shakti—for the two are 
ever one and the same—but that Shakti, who exists latently as one 
with the Brahman in dissolution, appears to issue from It on creation 
as the manifested universe 


° Srishti-kalpana. That is, the subject knows itself as object. 


é 
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The word ‘“Satya-loka’” in the above passage means 
Sahasrara. 

Also cf. “The attributeless Bindu is without doubt the 
Cause (of the attainment) of Siddhis. Some say that the Deva 
who is one, stainless (Niranjana), all-embracing (Mahapirna) and 
united with the primordial Shakti as in the form of a grain of 
gram' is Brahma, and by some, again, He is called Vishnu: by 
others, again, He is called the Deva Rudra.” 

The luminous empty space within the Nirvana Shakti (४.८ 
the outer circle of the Parabindu), which is more minute than 
the ten-millionth part of the end of a hair, is according to the 
author, the abode of Brahman (Brahmapada). Cf. “ Within it? 
is Para-bindu, whose nature it is to create, maintain, and 
destroy. The space within is Shiva Himself and Bindu* 
Parama-kundali,”’ 

Also: “‘ The circumference (Vritta) is the Kundalini-Shakti, 
and She possesses the three Gunas.-! The space within, O Belov- 
ed Maheshani is both Shiva and Shakti.” 

| This Bindu is, according, to.some, Ishvara, the Cause of 
All me Some Pauranikas call Him Maha-Vishnu ; others call Him 
relia Pusweha: 

Cf. ^“ There was neither day nor night, neither the firmament 
nor the earth, neither darkness nor any other light ; there was 
Phat, the Brahma-Male,’ imperceptible to hearing, and the other 
sources of knowledge united with Pradhana. 

The Sharadi’ says: “The eternal Shiva should be known 
both as Nirguna (attributeless) and Saguna (possessed of attri- 
butes). He is Nirguna when (considered as) disassociated from 


as य which under its outward sheath contains two undivided 
* Apparently Nirvana-kala. 
That is, the circumference as opposed to the inner space. 
Jnanarnava Tantra, XKIV, 21 
Pradhanikam Brahma-puman. 
` Kalika Purana, XXIV, y. 125. 
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the workings of Prakriti, but when Sakala (१.९., so associated 
with Prakriti) He is Saguma.” ' 

This shows that the Bindu is Saguna Brahman. We should 
know that Saguna Brahman is in reality but one, though He 
is called by different names according to the inclinations of 
men, There is no need to go into further details. 


SUMMARY OF VERSES 41 TO 49 


Above (the end) of the Sushumma Nadi is the Lotus of a 
thouand petals; it is white and has its head downward turned ; 
its filaments are red. The fifty letters of the Alphabet from A 
to La, which are also white, go round and round its thousand 
petals twenty times. On its pericarp is Hamsah, and above it 
is the Guru who is Parama-Shiva Himself. Above the Guru 
are the Sirya and Chandra Mandalas, and above them Mahavayu, 
Over the latter is placed Brahmara । mavandhra, and above it Maha- 
shankhini. In the Mandala~of. the Moon is the lightning-like 
triangle within which is the’ sixteenth Kala * of the Moon, which 
is as fine as the hundredth part of the lotus-fibre, and of a red 
colour, with its mouth downward turned. In the lap of this 
Kala is the Nirvana-Kala, subtle like the thousandth part of the 
end of a hair, also red and with the mouth downward turned. 
Below Nirvana-Kala is the Fire called Nibodhika which is a form 
of Avyaktanada.* Above it (Nibodhika), and within Nirvana- 
kala, is Para Bindu, which is both Shiva and Shakti. The _ 
Shakti of this Para Bindu is the Nirvana Shakti, who is Light 
(Tejas) and exists in the form of Hamsah (Hamsariipa), and is 
subtle like the ten-millionth part of the end ofa hair, That 
Hamsah is Jiva. Within the Bindu is the void (Shinya) which 
is the Brahmapada (place of the Brahman). 








1 And so, also, the Shaktanandataramgini (Ch. 1) says of the Devi 
that Mahamaya without Maya is Nirguna, and with Maya Saguna. 


3 Avyakta-nidatmaka-nibodhikakhya 





= 
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According to the view expressed in the fifth chapter of the 
Agama-kalpa-druma and other works, the triangle A-Ka-Tha' 
is in the pericarp of the Sahasrara. At its three corners are 
three Bindus: the lower Bindu at the apex of the triangle is 
Ha-kara,* and is male (Purusha); and the two Bindus at the 
corners constitute the Visarga in the form 88 * and represent 
Prakriti. Hamsah which is Purusha and Prakriti thus shows 
itself in the form of three Bindus. In its middle is Amakala, 
and in Her lap is Nirvana-Shakti, and the vacant space within 
Nirvana-Shakti is Parabrahman. It has been said: `` Within 
the Mandala of the moon in the white Lotus of a thousand 
petals shines like lightning the triangle A-Ka-Tha united with 
Ha-La-Ksha.' Within it, is the excellent (Para) Bindu (Shinya), 
placed below Visarga. In this region is the downward-turned 
sixteenth Kala, of the colour of the rising sun, in shape like the 
crescent moon who dischargés a stream of nectar, and within 
Her is Para Shakti, posségsing' ithe effulgence of ten million 
suns. She 18 as subtle as the thousandth part of the Lotus 
fibre, and is Chidatmika.”” Within Her is Bindu who is the 
Niranjana Purusha, who is beyond mind and speech and is 
Sachchidinanda, and Visarga (who is also there) is 1910461; 
Hamsa who is both Pum ° and Prakriti shines by His own efful- 
gence.” soy 1 " 
Those who follow this View, place Sa-kara over the Bindu, 
_ and place the Guru above Visarga ‘ and Bindu which together 





` That is, the letters arranged in the form of the triangle referred 
to in v. 4 of Paduka-panchaka. The Devi is Matrtka-mayi. 

* Vie., Ham representing the "` Male” Bindu. 

` That is, literally “ standing Sa,” or Visarga in the form Sa. The 


letter Sa, or more strictly Sa without the vowel, changes into Vi gah - 
thus, Tejas becomes Tejah, Rajas Baiak vel, changes into Visargah ; 


* These Varnas are inside the triangle A- Ka-Tha. 


“Of the nature of Chit. Cf. definition of Ma ya-Shakti in Tat | 
Sandoha 14. ट <पाण्ठय of Maya 1/1) 1711) 
¢ The Male, Purusha. ४ । , li) rl lie 


- Lit. Generator of 
Sa Visarga comes. 


न्‌ "क Ne )। ॥॥ ॥ ५१ | । A} 
४1887६84 (see note 5, ante, p. 450), fow from 
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make Hamsah. But this cannot be right. The Nirvana Tantra 
speaks of the Guru as worshipping the Para Bindu-rapa-Shakti, 
and as being close to Her and in the act of worshipping Her. 
The worshipper should always sit at a level lower than, and in 
front of the object of worship, and never at a higher level than, 
and behind the object of worship. Cf. Nirvana’: ^^ Meditate upon 
the Niranjani Devi within the Satyaloka in the Chintamani- 
griha? as placed on the jewelled throne or lion-seat (Simhasana), 
and on your Guru as being near Her and worshipping Her.” 

The Mahakali Tantra, moreover, speaks explicitly of the 
presence of the Guru over the two letters Ham and Sah. It 
is to be understood that if there be any texts which differ from, 
or add to those here adopted, then they must be taken to refer 
to different methods and opinions. 


This is the end-of.seventh section. 


५ 


2 Nirvana Tantra, Ch. X 


The room made of Chintamani stone which grants all desires, 
described in the Rudrayamala and Brahmanda Purana The Lalité 
refers to it as being the place or origin of all those Mantras which 
bestow all desired objects (Chintita) 


3In the Jnanarnava Tantra (I, ए. 13) it is said: ` Parvati, in Ha 
kara with Bindu (Ham) is Brahma and, O Maheshvari, the two 
of Visarga (887) are Hari and Myself. By reason of this 1 
connection men in this world speak of Hari-Hara. 
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_ VERSE 50 


He whose nature is purified by the practice of Yama, 
Niyama, and the like,’ learns from the mouth of his Guru 
the process which opens the way to the discovery of the 
great Liberation. He whose whole being is immersed in 
the Brahman then rouses the Devi by Hiim-kara, pierces 
the centre of the Linga, the mouth of which is closed, and 
is therefore invisible, and by means of the Air and Fire 
(within him) places Her within the Brahmadvara 


COMMENTARY 


Having described the Chakras ending with the Sahasrara, 

he now wishes to speak of thé union of Kundalini, and prelimi- 
nary to that he refers to the ०१९ ग rousing Kundalini. 
The sense conveyed by this verse is that the man who has 
ir success in Yoga learns from his Guru the process, 
which consists of contracting the heart, rousing Kundalini by 
the power of the air and fire, and so forth‘; and having learned 
it from the mouth of his Guru, he rouses Kundalini, attacking 
Her with air and fire, and by uttering the Kirchcha “ Haim ” 
and piercing the mouth of the Svayambhu Linga places Kun- 
dalini within Brahmadvara, or, in other words, within the 
mouth of the Nadi Chitrinzi. 











* See Introduction. 
* That is, within Chitrini-Nadi 
* In the Yoga-process known as Shatchakrabheda, generally describ- 


ed in the Introduction, but which practically must be learned of 
the Guru 


The Commentator Shankara, citing Goraksha Samhita, says that 


air makes the fire go upwards, and the fire awakens Kundalini and She 
also goes upwards 
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“ He whose nature is purified” (Sushila)—i.c., the man who 
regularly practises Yama and so forth, and has trained himself. 

“ By practising Yama, Niyama,” ete. (Yama-niyama sama- 
bhyasashila).—It must be observed that it is not merely by the 
practice of Yama and Niyama that perfection in the preliminary 
Yoga practices! is attained. But the Sadhaka has by practice 
to destroy such inclinations as lust, anger, and the like which 
interfere with Yoga, and cultivate others, such as controlling 
the inner air, steadiness of mind, and so forth, which are help- 
ful in Yoga practice. It is because of this that in ए. 54 the 
Author has used the word “ Yamadyaih ” in the plural. Practis: 
ing Yama and the like is necessary, however, for those whose 
minds are disturbed by lust and other propensities. If, however, 
ॐ man by reason of merit and good fortune acquired in a previous 
birth, and by his nature, is free from anger, lust, and other 
passions, then he is capable of feal Yoga without the preliminary 
practices. This must be well understood 

“From the mouth of his Guru” (Shri-natha-vaktrat)—The 
process cannot be learnt without.the instructions of the Guru. 
Hence it has been said : “ It can be learnt from the Guru alone, 
and not from ten million Shiastras.” 

“ Process’ (Krama).—Steps, order. 

“ Which opens the way to the discovery of the great Libera- 
tion” (Mahamoksha-vartma-prakasha).—By this is meant the 
` process” by which the entrance into the channel of the Nadi 
Chitrini is opened out. ‘ Way of Liberation ` (Moksia-vartma) 
is the way through the channel within Chitrini. The ‘ dis- 
covery’ (Prakasha) is made of this by making one’s way 
through it. | 

^ He” (Sah)—i.e., the man who has distinguished himself 
by his success in Yoga practices 

^ Whose whole being is immersed in the Brahman 
(Shuddha-buddhi-svabhava *).—Shuddha-buddhi means the 

` Anga-yoga. See Introduction, and Vishvanatha citing Gautamiya 
Tantra (Tantrik Texts, Vol. Il, ए. 188, ed. A. Avalon). 


* Shankara reads prabhava, and renders the passage as “ He whose 
_ power is due to the purity of the Buddhi 
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Brahman, and he whose Svabhiava (own being) isin Him. This 
compound word may also mean “He whose being (Bhava) by 
reason of the purity of his mind (Shuddha-buddhi) is immersed 
in the Spirit (Sva—Atmi).” 

^ Rouses the Devi by Hiim-kara” (Him-karenaiva Devim).— 
The Agama-kalpa-druma says: “Then having mentally recited 
Hamsa, gently contract the anus.”' It therefore follows that in 
moving Kundalini the Hamsa Mantra should be uttered. The 
Author of the Lalitarahasya, following this, says that in moving 
Kundalini the Mantra “Him Hamsak” should be employed. 
But from the fact that the part is to be contractéd after the 
Hamsa Mantra is recited, the intention appears to be that the 
Jivatma, which is of the shape of the flame of a lamp, should by 
the recitation of the Hamsa Mantra be brought from the heart 
to the Maladhara, and then moved along with Kundalini. 

The Agama-kalpa-druma,-in a subsequent passage says: 
“Raising and again raising the Shakti with the Atma from the 
abode of Brahmi,’ the excellentSadhaka should (and so forth).” 
This shows that She shouldtbe:led away along with Atma or 
Jivatma. The Kali-Kulamrita has: “ Having led Jiva from the 
heart by the Hamsa Mantra to the Mala Lotus,’ and haying 
roused the Paradevata Kundalini by Him-kara.” The Kankila- 
malini says: “O daughter of the King of Mountains, having 
drawn the Jivatma by the Pranava, let the Sadhaka move Prana ` 
and Gandha* with Kundalini by the aid of the < So’ham ° 
Mantra, and make the Devi enter the Svadhishthana.” 

The wise should, from the above texts, understand that the 
Jivatma should be brought from the heart by the aid of either 
the Pranava or Hamsa Mantra, and then Kundalini should be 
roused by the Kirchchabija alone. 


' Shanair akunchayed gudam—that is, by Ashvini-mudra. 
* Brahma is in Maladhara. 


*Mukhambhuja. This may be a mis-script for Milambuja. 
* 2.९., Prithivi. | 
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“The mouth of which is closed,” etc. (Guptam).—This word 
may be read either as an adjective qualifying Linga, and mean 
unmanifested by reason of its mouth being closed, or may be ` 
read as an adverb qualifying “ places” and then the word would 
mean “ imperceptibly ’’. 

In the Agama-kalpa-druma, Panchamashakha, the mode of 
rousing the Kundalini is described in detail thus: “ Having 
seated oneself in the Padmasana posture, the two hands should 
be placed in the lap. Thereafter, having mentally recited the 
Hamsa Mantra, the anus should be gently contracted. One 
should then repeatedly raise the air by the same way’, and 
having raised it let him pierce the Chakra. I now speak of its 
process. In the Miladhara Lotus is a very beautiful triangle. 
Inside it is Kama* (lustrous) like ten million young suns, 
above Him (Kama) and surrounding Svayambhu-Linga, is 
Kundalini Shakti.’ Also cf.» «As the result of excitation by the 
Kamagni and the action of the Kurchcha-mantra on Her, She 
is seized with desire for Para*“Hamsa.” ` 

The Bhita-shuddhi’also'says: “O Shiva, the Sadhaka 
should contract the chest (lit., heart), letting his breath remain 
there,* and he should control the base of the throat and other 
parts of the body,’ and then suddenly opening the door by 


* On the top of the Linga is Nadabindu—i.e., Chandra Bindu. The 
mouth is the Bindu which Kundalini pierces. 


* Tena vartmana—that by which Kundalini is to go. 
* The Kamavayu, or Air of Kama. 


‘Param Hamsabhilashini—i.e., passion is excited in Her, and 
She is impelled by the fire of Kama towards the Param Hamsa in the 






passage is obscure, and cannot be traced in the only published 
edition of the Tantra, but is similar to certain passages in the Hathayoga- 
pradipika which deals with Bhitashuddhi. It seems to contain passages 
from various texts to illustrate the process of Bhitashuddhi. The 
somos has, however, more clearly described the process in his 
own words 


° He thus closes the passage of the upward breath 
` That is, the chest and the anus, thus closing the passage of the 
upward and downward airs 
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Brahman, and he whose Svabhava (own being) isin Him. This 
compound word may also mean “He whose being (Bhava) by 
reason of the purity of his mind (Shuddha-buddhi) 1s immersed ` 
in the Spirit (Sva—Atma) 

“ Rouses the Devi by Him-kara” (Him-karenaiva Devim).— 
The Agama-kalpa-druma says: “ Then having mentally recited 
Hamsa, gently contract the anus.””' It therefore follows that in 
moving Kundalini the Hamsa Mantra should be uttered. The 
Author of the Lalitarahasya, following this, says that In moving 
Kundalini the Mantra “ Him Hamsah” should be employed. 
But from the fact that the part is to be contracted after the 
Hamsa Mantra is recited, the intention appears to be that the 
Jivatma, which is of the shape of the flame of a lamp, should by 
the recitation of the Hamsa Mantra be brought from the heart 
to the Maladhara, and then moved along with Kundalini. 

The Agama-kalpa-druma fin a subsequent passage says: 
“Raising and again raising the Shakti with the Atma from the 
abode of Brahma,* the excellent Sadhaka should (and so forth).” 
This shows that She should -€ léd away along with Atma or 
Jivatma. The Kali-Kulamvita has: “ Having led Jiva from the 

eart by the Hamsa Mantra to the Mila Lotus,’ and having 
roused the Paradevata Kundalini by Him-kara.” The Kankala- 
malini says: “O daughter of the King of Mountains, having 
drawn the Jivatma by the Pranava, let the Sadhaka move Prana ` 
and Gandha* with Kundalini by the aid of the ‘So’ham’ 
Mantra, and make the Devi enter the Svadhishthana.” 

The wise should, from the above texts, understand that the 
Jivatma should be brought from the heart by the aid of either 
the Pranava or Hamsa Mantra, and then Kundalini should be 
roused by the Kirchchabija alone. 








' Shanair akunchayed gudam—that is, by Ashvini-mudra. 

° Brahma is in Maladhara. 

` Mukhambhuja. This may be a mis-script for Milambuja. 
* i.e., Prithivi. 
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“The mouth of which is closed,’ etc. (Guptam).—This word 
may be read either as an adjective qualifying Linga, and mean 
unmanifested by reason of its mouth being closed,’ or may be ` 
read as an adverb qualifying “^ places” and then the word would 
mean “ imperceptibly ”. | 

In the Agama-kalpa-druma, Panchamashakha, the mode of 
‘rousing the Kundalini is described in detail thus: “ Having 
seated oneself in the Padmasana posture, the two hands should 
be placed in the lap. Thereafter, having mentally recited the 
Hamsa Mantra, the anus should be gently contracted. e 
should then repeatedly raise the air by the same way’, and 
having raised it let him pierce the Chakra. I now speak of its 
process. In the Miladhara Lotus is a very beautiful triangle. 
Inside it is Kama* (lustrous) like ten million young suns + 
above (Kama) and surrounding Svayambhu-Linga, is 
Kundalini Shakti.” Also cf. | As the result of excitation by the 
Kamagni and the action of the Kurchcha-mantra on Her, She 
is seized with desire for Para Hamsa.”’ * 

The Bhita-shuddhi* also'says: “O Shiva, the Sadhaka 
should contract the chest (lit., heart), letting his breath remain 
there,* and he should control the base of the throat and other 
parts of the body,’ and then suddenly opening the door by 


"On the top of the Linga is Nadabindu—.e., Chandra Bindu. The 
mouth is the Bindu which Kundalini pierces. | 
° Tena vartmani—that by which Kundalini is to go. 
* The Kamavayu, or Air of Kama. 
_ “Param Hamsabhilashini—i.e., passion is excited in Her, and 
She is impelled by the fire of Kama towards the Param Hamsa in the 





This passage is obscure, and cannot be traced in the only published 
edition of the Tantra, but is similar to certain passages in the Hathayoga- 
pradipika which deals with Bhitashuddhi. It seems to contain passs 
from various texts to illustrate the process of Bhitashuddhi. The 
Commentator has, however, more clearly described the process in his 
own words. 


* He thus closes the passage of the upward breath 


‘That is, the chest and the anus, thus closing the passage of the 
upward and downward airs 
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means of a key-like motion (Kunchika) ' and (the fire of desire) ` 
should be kindled, 0 Parameshvari, by means of the air (Pavana).” 
“Then the Serpent,’ who is sleeping on the Linga in the Mila- 
dhara and who is stung by the heat of the fire, should be 
awakened in the Linga at the mouth of the Yoni and by the 
heat (of her desire) be led forcibly upwards.”* ^ Move the air । 
into the Nadi according to the rules of Kumbhaka (retention 
of breath) and the method shown by the Guru. Let the Jiva 
thus controlled be led by the concealed passage, and by the 
upward breath make all the Lotuses turn their heads upwards. 
Having fully awakened Her, let the wise one lead Her to Bhanu 
(the Sun) at the summit of the Meru (2.९., the Sahasrara),”’ 

Now pay attention to the procedure established by a careful 
consideration of the above texts‘: The Yogi should sit in the 
proper posture and place his two hands with palms upwards 
in his lap, and steady his| wind (Chitta) by the Khechari 
Mudra. He should next fill the interior of his body with air and 
hold it in by Kumbhaka,’ and contract the heart. ` By so doing 
the escape of the upward breath is stopped. Then, when he 
feels that the air within him from the belly to the throat is 
` tending downward through the channels in the Nadis, he should = 
contract the anus and stop the downward air (Apana) ; then, 
again having raised the air, let him give the Kama’ within the 
triangle in the pericarp of the Maladhara Lotus a turn from 





' That is, the motion of the Kamavayu spoken of post. 

` Naini, one of the names of Kundalini. > 

‘That (1६, the Trikona in the Maladhara which surrounds thé 
Svayambhw Linga. eG ae 


|| । The ॥१॥1111/7 
+ * The. 04 in quotation marks are here cited from different 
books on Hathayoga. प : | 


° Retention of breath in Pranayama. 


^ Hridayam akunchayet—that is, by Jalandhara Bandha, etc. See 
Introduction. | i „+ etc. 


’ Kama-vayu. 
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the left to the right (Vamivartena); by so doing the fire of 
Kama there is kindled, and Kundalini gets heated (excited) 
thereby. He should then pierce the mouth of the Svayambhu 
Linga, and through its aperture with the aid of the “ Him” 
Bija, lead Her who desires union ` with Parama-Shiva, within 
the mouth of the Chitrini-Nadi. This is the clear sense of texts. 
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VERSE 51 

Tar Devi who is Shuddha-sattva’ pierces the three Lingas, 
and, haying reached all the lotuses which are known as the 
Brahma-nadi lotuses, shines therein in the fulness of Her 
lustre. Thereafter in Her subtle state, lustrous like light- 
ning and fine like the lotus fibre, She goes to the gleaming 
flame-like Shiva the Supreme Bliss and of a sudden pro- 
duces the bliss of Liberation. 


COMMENTARY 


Now he speaks of the mode of the Union of Kundalini (with 
Shiva). The meaning of this verse, in brief, is that the Devi 
Kundalini pierces the threé, Lingas—viz., Svayambhu, Bana, 
and Itara’—and by so doing makes a passage for Herself; and 
when she reaches the lotuses in (or appertaining to) the Nadi 
called Brahma-nadi she shines in the fulness of Her lustre in 
these lotuses. Then, when in Her subtle form, fine like the 
lotus fibre, She approaches Shiva, who is Supreme Bliss’ Itself, 
and who is in His Bindu form in the pericarp of the Sahasrara, 
She brings to the Sadhaka the Bliss of eternal Liberation * 
when that is least expected. 

“ Pierces” (Bheda) means making a passage through that 
which is obstructed. 

० Shuddha-satva.’—Sattva, Ati-sattva, Parama-sattva, Sud- 
dha-sattva, and Vishuddha-sattva are the five different degrees 
* A form of embodied Chaitanya. See Commentary, post. 

2 In the Maladhara, Anahata and Ajna Chakras respectively. 
3 Paramarasa—Paramananda. 
५ Mokshakhyanandaripam = Nityanandarapa-muktim. 
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of Chaitanya pervading the body.! Shuddha-sattva is therefore 
the fourth (Turiya) stage. By Brahmaniadi is meant Chitrini, 
The Lotuses are the six Lotuses which are strung upon Chitrini. 
“The three Lingas” (Linga-trayam).—The three Lingas 
already described. By this we are to understand that the six 
Chakras and five Shivas are included. She pierces all these, 
which altogether make fourteen knots (Granthi). 
The Shaktananda-tarangini speaks of “ Her who goes along 
the Channel of Brahman* having pierced the fourteen knots.” * 
The Svatantra Tantra speaks of the distinctive features of 
Linga and Shiva. | 
“The Devi goes to Brahman (Nishkala)‘ after having 
pierced the Shivas placed in the six Chakras. As She reaches 
each of the different Chakras, She acquires the beauty charac- 
teristic of each and bewitches_Maheshana*; and having there 
repeatedly enjoyed Him who 35 9116 with joy, She reaches the 
Eternal One (Shashvata). “He is said to be transpierced 
(Bhinna), as He is bewitched by. Para.” 

The Maya Tantra says? ‘The Devi goes along the Shakti- 
marga, piercing the three Lingas in the Chakras in each of Her 
different forms‘ (Tattadripena), and having attained union (in 
the Sahasrara) with Nishkala (Brahman) She is satisfied.” 
Tattadripena—i.e., in the forms Vaikhari, Madhyama, and 
Pashyanti. | | 


` Shariravachchhinna-chaitanya 


* Brahma-randbra, the channel within Chitrini is called Brah 
manaidi and Brahma-randhra. 


* That is, 8 Lingas, 6 Chakras, and the 5 Shivas—viz., Brahma and 
the rest—in the 5 Chakras 


“ The supreme or Nirguna Brahman 
* That is, the Shiva in the particular Chakra 


॥ That 15, She unites, in Her nassag along the Nadi, with each of. 
the Lingas in that form of Hers which is appropriate to In. 
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It has been said that' “The first state (Bhava) is Vaik- 
hari, and Madhyama is placed in the heart; between the 
eyebrows is the Pashyanti state, and the Para state is in 
the Bindu.”*? The meaning of the above quotation is that 
the four sound-producing (Shabdotpadika) Shaktis—viz., Para, 
Pashyanti, Madhyama, and Vaikhari—are identical with Kunda- 
lint (Kuzdalinyabheda-ripa). Hence at the time when 
Kundalini starts to go to Sahasrara She in Her form of 
Vaikhari bewitches Svayambhu Linga; She then similarly 
bewitches Vana-Linga in the heart as Madhyama, and Itara 
Linga between the eyebrows as Pashyanti, and then when she 
reaches Para Bindu She attains the stage of Para; (Parabhava). 
The Method of Chakra-bheda is thus described: “O 
Parameshvari, let the Sadhaka carry along with Her the Lotuses. 
which are on the Chitrini, and which have their origin in the 
mud of blood and fat.* Let him‘ enter the channel (Nila) * on 
the left, from below, and in this'way Chakra-bheda (piercing the 
Chakra) is effected. After having thus pierced the six Chakras,. 
She along with Jiva should be,led.as the rider guides a trained 
_ mare by the reins,” wont hank | 

Also cf. “The Devi should be led by the Hamsa Mantra to- 
the Sahasrara through the points of union of the six Chakras. 
(with the Nadi along the road of Sushumna.” | 

“Gleaming flame-like” (Sukshma-dhammi-pradipe).—The 
gleam is the Hamsa, which is the luminous energy (Tejas) of 
the Para Bindu, in its aspect as Nirvana Shakti (Nirvanashak- 
tyatmaka). The Parama Shiva shines with it. 


1 See Commentary on v. 11, ante. 

_ * According to v. 11, Parad is in Maladhara Pashyanti in Svadhish- 
thina, Madhyama in Anahat& and Vaikhari in the mouth, What is. 
however, here described is Layakrama. | । - 

*Lotuses grow in the mud, and these Lotuses grow i lood 

भु ; | | grow in the ४ 

and fat of the body. The process described is Kundalini-yoga, or, as 16 
is called in the Tippani of Shankara, Bhita-shuddhi. | 

‘As the Sadhaka, who has taken the Jivatma from the heart to 
the Miulaidhara, and thus identifies himself with Kundalini, eid he 
who enters. 

° That is, the Nadi. . 
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We now describe how the joy of Liberation is brought about. 

The Devi by dissolving Kundalini in the Para-Bindu effects 
the Liberation of some Sidhakas through their meditation upon 
the identity of Shiva and Atma in the Bindu. She does so in 
the case of others by a similar process, and by their meditation 
on Shakti.’ In other cases, again, this is done by the concentra- 
tion of thought on the Parama Purusha, and in other case by 
the meditation of the Sadhaka on the bliss of union in the 
Bindu of Shiva and Shakti. | 

The Maya Tantra says’: “Those who are learned in Yoga 
say that it is the union of Jiva and Atma. According to others 
@.e., Shaivas) it is the experience of the identity of Shiva and 
Atma. The Agamavadis proclaim that Yoga * is the knowledge 
(Jnana) relating to Shakti. Otherwise men say that the know- 
ledge of the Purina Purusha is Yoga, and others, again the 
Prakriti-vadis, declare that the bliss of union of Shiva and 
Shakti is Yoga.”* By ^ पके. जं Jiva and Atma” is meant 
Samadhi. By Yoga is meant that by which oneness is attained 
with the Paramatma. Hawing.spoken of Samadhi, he then deals 
with the different kinds of Yoga in Dhyana. By “ bliss of union 
(Samarasya) of Shiva and Shakti” is meant the sense of enjoy- 
ment arising from the union of male aud female.’ 








| 1 Shaktyatmakachintana ; or it may mean meditation on the union 
of Shiva and Shakti | 

° These verses also occur in Ch. XXV, vv. 1 , 2, of Sharada Tilaka, By 

“union of Jiva and Atma” is meant the realization of the identity of 

the individual with the supreme spirit as indicated in the Mahavakya 

_ Tat tvam asi (That thou art).” By Purana Purusha the Purusha in 

Sankhya Darshana is meant ; the Vaishnavas understand by it Narayana 


rn KI ya arsnana h Kno 

(collective humanity). By “ knowledge of Shakti” is meant the Know- 

ledge that Shakti is inseparate from Shiva. 
3 Shakty: tmake inan: 


: Samarasya: tmaks n jniman. Tantrantara says that 
the Dhyana of a Kulayogi. Les ee 

^ Stripumyogat yat saukhyam samarasyam > 
words, the bliss of Union of Shiva and Shakti, of 
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The Brihat Shrikrama speaks of the manner in which this 
is to be meditated upon: “‘ They with the eye of knowledge! see 
the stainless Kaia, who is united with (11618118 ˆ on Nada, 
He is the Mahadeva, white like pure crystal; and is the effulgent 
First Cause (Vimba-ripa-nidana),* and She is Para the lovely 
woman of beauteous body ˆ whose limbs are listless by reason of 
Her great passion.” 3 

By Kala in the above is meant Kundalini. Vimba-ripa- 
nidina qualifies Para-shiva or Chidananda. Chidananda is the 
Bindu-ripa Shiva or Para Shiva 

It has also been said elsewhere: “ Having united Kundali 
with the Shinya-riipa® Parashiva, and having caused the Devi 
so united to drink the excellent nectar from their union, She by 
the same way should be brought back to the Kula cavity.” ’ 

“Having brought them together and meditated upon Their 
union, let the Deha-devata® be satisfied with the nectar which 
flows from such a union 

The Gandharva-malika speaks of a different process : “ The 
Sahasrara is the beautiful and auspicious place of Sadashiva. It 
is free from sorrow and divinely beautiful with trees which 
always bear and are adorned by flowers and fruits. The Kalpa 
Tree” adds to its beauty. This tree contains all the five 

elements,” and is possessed of the three Gunas. The four 
Vedas are its four branches. It is laden with beautiful unfading 





1 Jnaina-chakshuh 
Chidainanda is Consciousness Bliss 


तः ‘A variant reading is Bindu-ripa-nidana, the First Cause in the 
ndu form. 


Vamoru—lit beautiful thighs, the pa be} nar वतव an 
example of the whole. rt being selected as an 
° Madalasa-vapuh 


5 
Shinya-ripa. Shinya means the void” te Seiten the 
Bindu—the Shiva who is That, the Supreme Shiva. space within 


` Kula-gahvara : the Maladhara. 

* Simarasya : ¢. ante 

* That is, the body of the Sadhaka considered as Devata 
*° A celestial wishing-tree which grants all fruit 
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flowers which are yellow, white, black, red, green, and of varie- 
gated colour. Having meditated on the Kalpa Tree in this 
manner, then meditate upon the jewelled altar below it. O 
Beauteous One, on it is a beautiful bed adorned with various 
kinds of cloth and Mandira flowers, and scented with many 
kinds of scents. It is there that Mahadeva constantly stays. 
Meditate upon Sadashiva, who is like the purest crystal, adorned 
with all kinds of gems, long-armed,’ and of enchanting beauty. 
He is ever gracious and smiling. In His ears are ear-rings, and 
a chain of gems goes round His neck. A garland of a thousand 
lotuses resting on His neck adorns His body. He has eight 
arms and three eyes like the petals of the lotus. On His two 
feet He wears twinkling toe-ornaments, and His body is Shabda- 
Brahma (Shabda-Brahma-maya). O Lotus-eyed One, meditate 
thus on His Gross Body (Sthila-vapuh). He is the quiescent, 
corpse-like * Deva within the Lotus who is void of all action.” 
Also: “‘ Meditate upon theDévi Kundalini who encircles the 
Svayambhu Linga. Lead the Devi, with the aid of the Hamsa 
Mantra to the Sahasrara, where,,.O Parameshvari, is the great 
Deva 88488118. And thei plate'there the beautiful Kundalini, 
who is excited by Her desire. Kundalini, O Beloved, then wakes 
up and kisses the lotus-mouth of Shiva, who is gladdened by the 
scent of Her lotus-like mouth, and O Deveshi, She then enjoys 
Sadashiva but a very little while when immediately, O Devi, O 
Parameshvari, there issues nectar. This nectar issuing from 
their union is of the colour of 186. With this nectar, 0 Deveshi, 
should the Para Devata‘ be satisfied. Having thus satisfied the 
Devatas in the six Chakras with that ambrosial stream, the wise 
one should by the same way bring Her back to Muladhara. The 
mind should in this process of going and coming be dissolved 


* Associated with the idea of strength 


` Shiva_ without Shakti is Shava (corpse): Devibhagavatam, and 
v. 1 of the Anandalahari 


* Red, which is the colour of lac, is also that of the Rajas guna. 
* Kundalini त ra Te 
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there. ` 0 Parvati, he who practises this Yoga day by day is 
freed from decay and death, and is liberated from the bondage 
of this world.” 


Other similar processes should be looked for in other 
Tantras. | 


' In the Shivasthanam. 
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` VERSE 52 


THE wise and excellent Yogi rapt in ectasy,' and devoted 
to the Lotus feet of his Guru, should lead Kula-kundali 
along with Jiva to Her Lord the Parashiva in the abode 
of Liberation within the pure Lotus, and meditate upon 
Her who grants all desires as the Chaitanyarapa Bha- 
gavati.. When he thus leads Kula-Kundalini, he should 
make all things absorb into Her. 


COMMENTARY 


Having spoken of the Dhyana-yoga of Kundalini, he now 
speaks of the Samadhiyoga of Kundalini. The substance of this 
verse is that the wise (Sudhi).and excellent Yogi (Yogindra) 
intent on the attainment of Samadhi should first of all lead Her 
who has been roused, who then, taking with Her Jiva, reaches 
the Brahmadvara, causing the absorption into Herself of every- 
thing as She moves along. When She who is the Ishtadevata 
and the giver of all good fruits is led up to Her Lord and is 
united with Him, the Para Bindu, She should be meditated 
upon as the Supreme (Para, i.e., Para Bindu, Parambindusvari- 
pam): When She has been led to Her Lord Shiva, the Para- 
Bindu, and has been united with Him, She should be meditated 
upon as the Ishtadevata who grants good fruit. 

He should there (in the Sahasrara) dissolve the Para-Bindu 
in the Chidatma,* which 18417 the void within the Bindu, and 
should meditate upon Her (Kundalini) as Shuddhachaitanyaripa. 





‘Samadhi. Vide Introduction, and post, Commentary. 
° The Devi who is the Chit in all bodies 
° The Brahman as Chit. | 

‘Pore Chit. == 
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He thus realizes the identity of Jiva and Atma, being conscious 
within himself that “Iam He” (So’ham) ; and having dissolved 
the Chitta he remains unmoved, by reason of his full and all- 
pervading Knowledge. 

The Revered Preceptor (Shrimat Acharya) ` has said: ^^ The 
wise one should absorb the Karana* Ma-kara into the Chidatma, 
and realize: ‘I am Chidatma,I am eternal, pure (Shuddha), 
enlightened (Buddha), liberated (Mukta);: I am That which 
alone is (Sat), without a second (Advaya); I am Supreme Bliss 
wherein is all bliss and Vasudeva’s very self, I am— Om.’ ° Having 
realized that the mind (Chitta) is the discriminator, he absorbs 
it into its witness.‘ Let not the mind (Chitta) be distracted 
when it is absorbed into Chidatma. Let him (the Sadhaka) rest 
in the fulness of his Illumination like a deep and motionless 
` ocean,” 

“ Ma-kara””*: This is said for those who are Sadhakas of . 
the Pranava. By Karana is-here-meant Para-Bindu. By “I am 
Vasudeva” (Vasudevo’ham) the Vaishnavas are alluded to (vide 
ante, vy. 44, 49) : 

We thus see that the worshipper of any particular Devata 
should realize that Kundalini is one with the object of his 
worship. In Pranava worship, for instance, the worshipper 
realizes his identity with the Omkara; in other forms of worship 
he realizes his identity with Kundalini, who is embodied by all 
the Mantras of different worshippers. 

The Tantrantara says: “The King among Yogis becomes 
full of Brahma-bliss by making his mind the abode of the great 
void which is set in the light of the Sun, Moon, and Fire.” ° 


` That is, Shankarachar “Va 


* That is, the Bindu is Ma-kara. It is the Karana or Cause of all 


Chidaitmaham nitya-shuddha-buddha-mukta-sadadvayah 
Paramananda sandoho’ham vasudevo’ham om iti 


‘That is, the Atma, of which it is said Atma sikshi chetah kevalo 
nirgunashcha 


* The Bindu is thé Ma-kara 


*That is, in the region of the Sahasrara. See v. 4. of the Paduka- 
panchaka 
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= 


“ Lead Kundali along with Jiva” (Jivena sirddham nitva).— 
The Jivatma which is the Hamsa, in form like the tapering 
flame of a light, should be brought to the Miladhara from its 
place in the heart, and then led along with Kumdalini. 

“ Abode of Lnberation” (Moksha dhamani).—This qualifies 
Pure Lotus (Shuddhapadma).' It is here that Liberation is 
attained 

“ Devoted to the two Lotus feet of his Guru” (Guru-paida- 
padma-yugalailambi).—This qualifies Yogindra (excellent yogi). 
The Author means that Siddhi can only be attained by the 
instructions of the Guru. The Sadhaka should therefore seek 
shelter at his feet. 

“Rapt im ecstasy” (Samadhau yatah).—The Kularnava 
Tantra (ix, 9) defines Samadhi thus: “ Samadhi is that kind of 
contemplation * in which there is neither ‘ here’ nor ‘ not here’ 
Which is illumination and is_still like the ocean, and which is 
the Void Itself.” * 

Also elsewhere: “The-Munis declare that the constant 
realization of the identity,.of the Jivatma with the Paramatma 
is Samadhi, which is one’ of the eight limbs (Anga) of Yoga.” ' 
Patanjali defines “ Yoga to be the control of the modifications 
(or functions) of Chitta (Yogash-chittavrittinirodhah).” 

Rapt (Yatah)—7.e., he who constantly and with undivided 
attention practises it. 

“When he leads Kula-Kundalini he should make all things 
absorb into her” (Laya-vashat-nitva).—Below is shown the 
process of absorption : 

^“ 0 Deveshi, the Lam-kara‘* sho uld next be meditated upon 
in the Triangle; there should also Brahma and then Kima- 
deva be contemplated. Having fixed Jiva there with the utte- 
rance of the Pranava, let him lead the Woman, who is longing 


* Shankara reads it as Shuklapadma, white lotus 
* Dhyana. 
* Svaripa-shinya. 
* This is from Sharada Tilaka, Ch. XXV, vy. 
° Vishvanatha reads it as Naya-vashat 
Bija of Prithivi | 
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for the satisfaction of Her passion,’ to the place of Her husband,’ 
O Queen of the Devas. O Great Queen, O beloved of my life, 
let him think of Ghrana (Prithivi) and meditate on the adorable 
Shakti Dakini. O Daughter of the Mountain, O Queen of the 
Ganas,* O Mother, all these should be led into Prithivi.” 

Also: “ Then, O Great Queen, the blessed Prithivi should be 
absorbed into Gandha, and then, O Daughter of the Mountain 
King, the Jivatma should be drawn (from the heart) with the 
Pranava (Mantra), and the Sadhaka should lead Prana,‘ Gandha,’ 
and Kundalini, into Svadhishthana with the Mantra 80710812. 

And also: “In its (Svidhishthana) pericarp should Varuna 
and Hari* be meditated upon. -And, O Beauteous One, after 
meditating on Rakini‘ all these and Gandha (smell) should be 
absorbed into Rasa (taste), and Jivatma, Kundalini, and Rasa, 
should be moved into Manipira.” 

And again: “O thou of beautiful hips* (Sushromi), in 168 
pericarp the Sadhaka should)meditate upon Fire, and also on 
Rudra, who is the destroyer“of all, as being in company with 
the Shakti Lakini and beautifulto behold. And, O Shiva, 16४ 
him next meditate on the ` ustrou 8 sense of vision, and absorb 
all these and Rasa (taste) into Rupa (Sight), and thereafter lead 
Jivatma, Kundalini, and Ripa, into Anahata.” : 

And again: “Let him meditate in its * pericarp on Vayu, 
who dwells in the region of Jiva, as also on the Yoni-Mandala, 
which is made beauteous by the presence of the Bana-linga. 
Let him there also meditate on Vayu™ as united with Rakini 

` Visarga-nasha-kamint. 

* That is, the Bindu in Sahasrara. 

* Attendant (Upadevata) on Shiva, of whom Ganesha is the Lord. . 

` Sie in text: Quaere Ghrana or Prana in sense of Hamsa. 

` १.९. Gandha Tanmatra. 
` 2.९., Vishnu. 
' Puranakarini—one of her names. 


*i.e., one who has a beautiful figure, the part being selected for 
the whole. | 


’ “ Its "—i.c., of Manipara padma. । 
= ao Its "—4.0. ~ of Andhata, Oa A. 
`` Vayu here is Isha the Lord of Air. 
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and touch (Tvagindriya or Sparsha), and there, O Thou who 
purtfiest, Jiva, Kundalini, and Ripa, should be placed in Sparsha 
(Touch), and then Jiva Kundalini, and Sparsha, should be 
placed in the Vishuddha.” 

And again. “Let him meditate in its’ pericarp on the 
Kthereal region,” and on Shiva accompanied by Shakini, and 
having placed Speech (Vak), and Hearing (Shrotra), in Ether, 
let him, O Daughter of the Mountain, place all these and 
Sparsha in Shabda (Sound), and place Jiva Kundalini, and 
Shabda, in the Ajna Chakra.” 

The above passages are from Kankalamilini Tantra. 

“Triangle” in the above.is the Triangle in the Miladhara, 
from which the commencement is made. Lam-kara should be 
meditated upon as within this Triangle. Leading of Jiva with 
the use of the Pranava is a variant practice. “ Visarga-nashaka- 
mini’: By Visarga is meant-the-agitation caused by an access 
of Kama (desire). The compound word means She who is 
striving to satisfy Her desire"(Kama). The bringing of Jiva 
by the Hamsa Mantra is,according to the teaching of some, 
^ Place of her husband ’’ (Patyau pade): This is the Bindu, the 
Shiva in the Lotus of a thousand petals. Sadhaka should lead 
Her there 

The Bija Lam, Brahma, Kamadeya, Dakini-Shakti, and 
the sense of smell (Ghranendriya)—all these are absorbed into 
Prithivi, and Prithivi is absorbed into the Gandha-tattya. 
Jivatma, Kundalini, and Gandha-tattva, are drawn upward by 
the Pranava, and brought into the Svadhishthina by the 
So’ham Mantra. This is the process to be applied right through 
After leading वारम, Kundalini, and Shabda-tattva, into Ajna 
Chakra, Shabda-tattva should be absorbed into Ahamkara 
which is there, and Ahamkara into Mahat-tattva, and Mahat- ` 
tattva into Sikshma-prakriti, whose name is Hiranya-garbha, 
and Prakriti again into Para-bindu. 


* Vishuddhapadma 
° Akasha 
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The Mantra-tantra-prakisha says: “Let Vyoma (Ether) 
be absorbed into Ahamkara, and the latter with Shabda into 
Mahat, and Mahat again, into the unmanifest (Avyakta) supreme 
(Para) Cause (Karana), of all the Shaktis. Let the Sadhaka 
think attentively that all things beginning with Prithivi are 
absorbed into Vishnu,’ the Cause who is Sat, Chit, and Ananda 

That is, Mahat, which is all Shaktis (Sarvashakti), should 
be absorbed into Sikshma-prakriti, who is known by the name 
of Hiranyagarbha, and that Prakriti should be absorbed into 
Para, by which is meant the Cause in the form of Parabindu. 
In this connection the Acharya has laid down the rule that the 
gross should be dissolved into the subtle” Cf.: “It should be 
attentively considered and practised that the gross 18 absorbed 
into the subtle, and all into Chidatma.” The absorption of 
all things, beginning with Prithivi and ending with Anahata,® 
takes place in the aforesaid) manner ; that being so, the feet 
and the sense of Smell (Ghramendriya) and all pertaining to 
Prithivi are dissolved in the place of Prithivi, as they inhere 
in Prithivi SOND Die 

Similarly, the hands, the sense of Taste (Rasanendriya), 
and all that pertains to Water, are dissolved in the region of 
Water. In the region of Fire (Vahni-sthana) are dissolved the 
anus, the sense of Vision (Chakshurindriya), and all that per- 
tains to Fire. In the vegion of Air (Vayusthana) the genitals, 
the sense of Touch (Tvagindriya), and all that pertains to 
Vayu, are dissolved. In the place of Akasha are dissolved the 
sense of Speech (Vik) and hearing (Shrotrendriya) and all that 
pertains to Akisha (Hither) 

In the Ajna Chakra the dissolution of Ahamkara, Mahat, 
Sikshma-prakriti, and so forth, takes place, each dissolving 
into its own immediate cause. The letters of the alphabet 


1 Vis hnu is specified by this particular Tantra, but 16 may be any 
other Devata who is the Ishtadevata of the Sadhaka. 


° Vide v. 40 and Commentary under it 


>This seems an error, for the last Mahabhita Akasha is dissolved 
in Vishuddha 
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should then be absorbed in the reverse order (Viloma), begin- 
ning with Ksha-kara and ending with Akara. By “all things ” 
it is meant that “ Bindu ”, “ Bodhini” and so forth, which have 
been shown above to be causal bodies (Karana-Sharira), should 
be dissolved in a reversed order (Vilomena) into the Primordial 
Cause (Adikarana)—the Para Bindu. Thus the Brahman alone 
remains. | 

The process is thus described: “The Sadhaka, having 
thus made his determination (Sankalpa), should dissolve’ the 
letters of the Alphabet in the Nydsa-sthina.? The dissolution of 
Ksha is in La, and La in Ha; Ha, again, is dissolved into Sa, and 
Sa into Sha, and thus it goes on till Ais reached. This should 
be very carefully done.” 

Also*: “ Dissolve the two letters into Bindu, and dissolve 
Bindu into Kala. Dissolve Kala in Nada, and dissolve Nada 
in Nadanta,‘ and this into Unmani, and Unmani into Vishnu- 
vaktra’; Vishnuvaktra should. be dissolved into Guruvaktra. 
Let the excellent Sadhaka then realize that all the letters are 
dissolved in Parama Shiva.” he 

By Vishnuvaktra is meant Pum-Bindu. “The Saryabindu 
is called the Face, and below are Moon and Fire.” “ Bindu is 
said to be the Male, and Visarga is Prakriti.” ’ 

All these authorities imply the same thing, and go to prove 
that it is the “mouth of Vishnu” (Vishnu-vaktra) where 


* Samharet 
* The places where the Varnas have been placed in Matrika Nyasa. 


ˆ Here is shown the Anuloma process. The two letters are Ha 
and Ksha. 


2.९. that which is beyond Nada. See Introduction. ` 
५ -Bindu ; ४. post 


“That is, the mouth of the Supreme Bindu (cited from Sharada- 
tilaka, Ch. V, vv. 184-185). Also cf. Sharada, Ch. XII, 123, and 
Kularnava IV, 76 | 


* Of arada XXV, ४. 51. Also Nityashodashika, I, 201, and 
Kama-Kalavilasa (Vol. X, Tantric Texts). 
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dissolution should take place. The following from Keshava- 
charya * also leads to the same conclusion : “ Lead Her (Unmani) 
into the Male, which is the Bindu; lead Bindu into Paratma, 
and Paratma into Kalatattva, and this latter into Shakti, and 
Shakti into Chidatma, which is the Supreme (Kevala), the tran- 
quil (Shanta), and effulgent.” | 

We have seen that each dissolves into its own immediate 
cause. Nadanta is therefore dissolved in Vyapika Shakti, the 
Vyapika Shakti in Unmani and Unmani in Samani? and Samani 
in Vishnuvaktra. When the letters haye been thus dissolved, 
all the six Chakras are dissolved, as the petals of the Lotuses 
consist of letters." | 

The Vishvasara Tantra says: “The petals of the Lotuses 
are the letters of the Alphabet, beginning with ^... The 
Sammohana Tantra* describes the dissolution* of the Lotuses 
and the petals thus: ^ Dissol¥é the letters from Va to Sa of the 
petals in Brahmi,’ and dissolve ‘Brahma in the Lotus of six 
petals which contains the letters Ba to La, and which is called 
Svadhishthana. Do this ‘asthe Guru directs.” And so forth. 
And ending with: _ | । 
_ “The wise one should then dissolve it (Vishuddha) in the 
(Lotus of) two petals which contains the two letters Ha and 
Ksha, and dissolve the two letters which aro in the latter lotus 
into Bindu, and dissolve Bindu into Kala,” ° 


 , * Also called Keshava Bharati—a great Vaishnava teacher who 
initiated Shri Chaitanya the greatest among latter-day Vaishnavas, into 
88115858 or the path of Renunciation. | 

~ Sic. This is in conflict with other texts, according to which 
Unmani is above Samani. | 

* Padmadalanam varna-mayatvat. 

* Adivarnitmakam patrami padmanam parikirtitam. 

*Ch. IV. The passage 


cited also occur ^ = ha = rada = ~ t ilaka b प्र, 
vv. 129-184. urs in Sharadatilaka, Ch 


° Vilaya. 


` That is, Maladhara where Brahma or Kamalasana 18. 





प्क is, the Bindu of the दणड Chakra is dissolved into Kandalints 


a 
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Yoni Mudra in Siddhasana 
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We thus see that the four letters in the Miladhara are 
dissolved: therein and Miualadhara is dissolved in Svadhishthana. 
Proceeding in this way till the Ajna Chakra is reached, the 
letters Ha and Ksha which are there are also dissolved at this 
place. Then the Lotus itself is dissolved into Bindu, Bindu 
into Bodhini, and proceeding in this way as already shown 
everything is dissolved into Para Bindu. When the Ajna 
Chakra is dissolved, all that.it contains in its pericarp—Hakini, 
Itara-Linga, Pranava—are unable to exist without support, and 
therefore after the dissolution into Prakriti these also are 
dissolved into Para Bindu. 
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VERSE 53 


THE beautiful Kundali drinks the excellent red’ nectar 
issuing from Para Shiva, and returns from there where 
shines Eternal and Transcendent Bliss’ in all its glory 
along the path of Kula,’ and again enters the Maladhara. 
The Yogi who has gained steadiness of mind makes offering 
(Tarpana) to the Ishta-devata and to the Devatas in the six 
centres (Chakra), Dakini and others, with that stream of 
celestial nectar which is in the vessel‘ of Brahmanda, the 
knowledge whereof he has gained through the tradition of 
the Gurus. L _ | 
COMMENTARY 

He now speaks of what-should ‘be done after all the different 
kinds of Yoga described have been understood. The m eaning of 
this verse is that the beautiful Kundali drinks the excellent 
nectar issuing from Para Shiva, and having emerged from the 
place of Eternal and Transcendental Bliss, She passes along the 
path of Kula and re-enters Miladhara. The Yogi, after having 
understood the different matters mentioned (Tat-tad-dhyana- 
nantaram), should think of the inseparate union ° of Shiva and 
Shakti, and with the excellent nectar produced from the bliss 
of such union with Para Shiva make offering (Tarpana) to 
Kundalini. 

“Shankara says it is so coloured because it is mixed with the 


menstrual fluid, which is symbolic, like the rest of his erotic imagery. 
Red is the colour of the Rajoguna. rest of his erotic imagery 


* Brahman is Eternity and Bliss. 

* The Channel in the Chitrininadi. 
` The vessel is Kundalini. 

* Samarasya. 


ee, ऋ क्य = क क्प 
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“ Path of Kula” (Kula-patha).—The path of Brahman, the 
channel in Chitrini. 

Kundali drinks the nectar with which Tarpana is made to 
her. The following authority says: ‘ Having effected their 
union and having made (Her drink),” etc. It follows, therefore, 
that She is made to drink. The nectar is red like the colour 
of lac 

“ From there where shines Eternal and Transcendent Bliss 
(Nityananda-mahodayat)—that is She, returns from the place 
where eternal and transcendental Bliss is enjoyed—z.e., where 
the Brahman is clearly realized 

“ Again enters Miladhéra” (Mile vishet).—She has to be 
brought back in the same way as She was led upward. As She 
passed through the different Lingas and Chakras in their order 
(Chakra-bheda-kramena) when going upward, so does She when 
returning to the Miladhara, » = 

The Revered Great Preteptor says: “ Kuharini,» Thou 
sprinklest all things with the stream of Nectar which flows 


own place Thou vivifiest and makest visible all things that 
were aforetime invisible, and on reaching Thy abode Thou dost 
resume Thy snake-like coil and sleep.” ` 

“As Thou returnest Thou vivifiest and makest visible.” 
This describes the return of Kundali to Her own place. As 
She returns She infuses Rasa’ into the various things She had 
previously absorbed into Herself when going upward, and by 
the infusion of Rasa, She makes them all visible and manifest. 
Her passage was Layakrama,‘ and Her return Srishti-krama.’ 





। Kuhara is a cavity ; Kuharini would then be She whose abode is 
a cavity—the cavity of the Maladhara 
"Cited from the celebrated Anardalahari Stotra, Wave of Bliss 
Hymn, attributed to Shankaracharya. See “ Wave of Bliss,” a trans 
lation, by A. Avalon 
* Rasa : sap, sap of life—that is, She re-vitalizes them 
See v. 52 and next note, —~° 


` That is, She recreates or revives as She returns to her own abode 
just as She destroys” or absorbs all things on Her upward progress, 
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Hence it has been said: “ Kundali, who is Bliss,’ the Queen of 
. the Suras,’ goes back in the same way to the Adhara* Lotus.” 

The Bhita-shuddhi-prakarana has the following: “ Let 
the Tattvas Prithivi, etc., in their order, as also Jiva an 
Kundalini, be led back from Paramatma and each placed in its 
respective position.” She is then particularly described : “ She 
is lustrous when first She goes, and She is ambrosial “ when 
She returns.” 

“ Stream of celestial nectar” (Divyamrvtadhara).—This is 
the excellent nectar which, as has already been shown, is pro- 
duced by the union’ of Shiva and Shakti, and runs in a stream 
from the Brahmarandhra to the Miladhara. It is for this 
reason that the Author says in v. 3 that “the Brahmadvara 
which shines in Her mouth is the entrance to the place sprink- 
led by ambrosia.” 

“ Knowledge whereof he has gained through the tradition of 
the Gurus” (Yoga-parampara+viditaya).—This qualifies ^ Stream 
of Nectar”. It means that “the knowledge is gained from 
instructions (in Yoga practicé)°“handed down traditionally 
through the succession of Gurus 

“ Which is in the vessel of Brahmanda ` ` (Brahmaindabhanda- 
sthitam).—This qualifies Amrita (nectar).” The vessel or support 
(Bhanda) on which the Brahmanda (Universe) rests is Kundalini. 
Kundalini is the Bhanda as She is the Source (Yoni) of all. 











` Mudrakara—that is Anandaripini; for Mudra—Anandadayini. 
Mudra is derived from Mud=dnanda (bliss) + Rati—dadati (gives) : Mudra 
therefore means that which gives bliss 


> Sura=Deva. Here the different Devas in the Chakras. 
i.e., Maladhara 
Because ambrosia (Amrita) gives life 
Samarasya 


° Vishvanatha reads this as an adjective qualifying Daivatam, and 
this seems more in consonance with the text. The Brahmiémnda 18 
compared 0: # Bhanda, and the Devatas are in that. The offering is 
then made with hen stream of nectar to the Devatias who are in the 
Universe. Or, according to Kalicharana, offering is made to the Devatas- 
of the Amrita which Kundali has drunk, 
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By Daivatam' is meant the Ishtadevata and Dakini and 
others in the six Chakras. It has been said: ^“ 0 Deveshi, with 
this nectar should offering (Tarpana) be made to the Paradevata, 
and then having done Tarpana to the Devatas in the six 
Chakras,” and so forth. 


| | क्‌ 
॥ | 
भ | 
ree =r 
naira 4G | 1 


a es 


` Daivatam is the c¢ llectiv 
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VERSE 54 


THE Yogi who has, after practice of Yama, Niyama, and 
the like,’ learnt this excellent method from the two Lotus 
Feet of the auspicious Diksha-guru,’ which are the source 
of uninterrupted joy, and whose mind (Manas) is controlled, 
is never born again in this world (Samsara). *For him 
there is no dissolution even at the time of Final Dissolution. 
Gladdened by constant realization of that which is the 
source of Eternal Bliss,“ he becomes full of peace and 
foremost among all Yogis 


COMMENTARY 


He here speaks of the. good. to be gained by knowing the 
method of Yoga practice. 

“From the lotus feet of his auspicious Dikshd-guru, which 
are the source of uninterrupted joy” (Shri-diksha-guru-pada- — 
padma-yugala-moda-pravahodayat)—Amoda means joy or bliss; 
and by Pravaha is meant uninterrupted and continuous con- 
nection. Amoda-pravaha therefore means Nityananda, or 
“ Eternal Bliss”. Bliss such as this comes from the Lotus feet 
of the Guru, which also lead to a knowledge of Yoga practice. 

The Diksha-guru is here spoken of as he is the first to 
initiate, and also by reason of his pre-eminence. But in his 





* See Introduction. 

* The Guru who has given him initiation 
* Samkshaya= Pralaya. 

* Nityananda= Brahman. 

" Satam—lit., “ˆ of the Good ”, 
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absence refuge may be sought with other Gurus. It has there- 
fore been said : “ As a bee desirous of honey goes from one flower 
to another, so does the disciple desirous of knowledge (Jnana) go 
from one Guru to another.” 1 

“ Gladdened by constant realization of that which is the 
source of Eternal Bliss” (Nityananda-parampara-pramudita)— 
i.e., who is united with the Stream of Eternal Bliss | 

‘Foremost among the good” (Satam agrami)—.e., he 18 
counted to be foremost among the good who are the Yogis. 


1 This is from Ch. XII, of Niruttara Tantra. This verse also occurs 
in Kularnava (Tantrik Texts, Vol. ए), Ch. XT, 188. = __ eee | 


hora io) `, = 
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VERSE 55 


Ir the Yogi who is devoted to the Lotus Feet of his Guru, 
with heart unperturbed and concentrated mind, reads this 
work which is the supreme source of the knowledge of 
Liberation, and which is faultless, pure, and most secret, 
then of a very surety his mind dances at the Feet of his 
Ishta-devata. 


COMMENTARY 


He here speaks of the good to be gained by the study of 
the verses relating to the six, Chakras 

“ Heart unperturbed ” ( Svabhava-sthitah)—i.e., engrossed in 
his own true spiritual being. ........... 

“ Concentrated mind” ~ (Yatantarmanah)—i.e., he who by 
practice of Yoga has steadied and concentrated his mind on the 
inner spirit (Antaratma). 

The rest is clear, 

Here ends the Highth Section of the Explanation of the 
Verses descriptive of the Six Chakras, forming part of the 
Shritattvachintamani, composed by Shri-Pirnanandayati. 


---~- -- + ---- ~ 


` Chetas or Chitta 
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PLATE XVI} 


THE FIVEFOLD FOOTSTOOL! (PADUKA- 
PANCHAKA) 


INTRODUCTORY VERSE” 


1 MEpIrate on the Guru in the Lotus of a thousand petals, 
whis is radiant like the cool rays of the full moon, whose 
lotus hands make the gestures which grant blessing and 
dispel fear. His raiment, garland, and perfumes, are ever 
fresh and pure. His countenance is benign. He is in the 
Hamsa in the head. He is the Hamsa Himself. = 


Kan | a पवय 






belonging = 





i in a manuscript belongi ing ; 
ssession of the Varendra 
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490 THE SIX CENTRES AND THE SERPENT POWER 


VERSE 1 


I apore the wonderful White Lotus of twelve letters ` which 
is within the womb (Udare) of, and inseparable from, the 
pericarp of the Lotus in which is the Brahmarandhra, and 
which is adorned by the channel of Kundali 


COMMENTARY 


The hymn Paduka-panchaka, composed by Him of Five 
Faces,’ destroys all demerit.‘ Kalicharana by his Tika called 
Amala (Stainless) makes patent its beauty. 

Sadashiva, the Liberator..of the three Worlds, being 
desirous of speaking of Gurudhyana-yoga’ in the form of a 
hymn (Stotra), first of all deseribes:the place of the Guru 

The verb Bhaje is First Person Singular, Atmanepada, 
emphasizing that Shiva Himself adores or worships. He says» 
“Ido adore or worship.” By saying so He expresses the neces- 
sity that all worshippers (Upaisakas) of the Mantras revealed 
by Him shduld adore this wonderful twelve-petalled Lotus. 
He thus shows the necessity of His worship. 

The meaning of this verse in brief is this: I adore the 
twelve-petalled Lotus which is within the pericarp of the 
Sahasrara 





` Dvadasharna—that is, twelve petals. 
not independent of the letters thereon. 

* That is, the Chitrini Nadi 
Chitrini. 

* Shiva. See as to the five faces the citation from the Lingarchana 


Tantra, ४. 7, post. There is also a concealed sixth face, “ like the 
colour caused by deadly poison,’ known as Nilakantha 


Amghas—sin and sorrow, pain and penalty. 
' Yoga with the Supreme known as the Guru. 


The petals of the lotus are 


The lotus rests on the upper end of 
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‘* Wonderful” (Adbhuta).—It excites our wonder by reason 
of its being pervaded by the lustre (Tejas) of Brahman, and for 
other reasons. 

“ Lotus of twelve letters” (Dvadasharna-sarasiruha)—.e., 
the Lotus which contains twelve letters. The twelve letters, 
according to those learned in the Tantras, are the twelve letters 
which make the Gurumantra; they are Sa, ha, kha, phrem, ha, 
sa, ksha, ma, la, va, ra, yam. Some say that by Dvadasharna 
is meant the twelfth vowel, which is the Vag-bhava-bija.. But 
that cannot be. If it were so, the authority quoted below would 
be tautologous: “(Meditate on) your Guru who is Shiva as 
being on the lustrous Hamsapitha, the substance of which is 
Mantra (Mantramaya), which is in the pericarp of the Lotus 
of twelve letters, near the region of the Moon ` in the pericarp, 
and which is adorned by the letters Ha, La, and Ksha, which 
are within the triangle A-Ka-Tha, The lotus of twelve letters 
is in the pericarp (of the Sahasrara).” 

The above passage speaksof the Mantramayapitha. The 
Mantra substance of this Pitha,is the Gurumantra in the form 
of Vag-bhava-bija.° There would therefore be a repetition of 
the same Mantra.’ “Dvadasharna” is made up by Bahuvrihi 
Samasa—that in which there are Dvadasha (twelve) Armas 
(letters). This lotus has therefore twelve petals, on which are 
the twelve letters. 

It is true that the letters are not here specified, and there 
has been nothing said_as to where they are placed ; but the 
Gurugita says* that “the letters Ham and Sa surroun d (that 
is, as petals) the Lotus,” wherein the Guru should be meditated. 
This leads us to the conclusion that the letters Ham and Sah 
are repeated six times, thus making twelve, and so the number 


* i.e., Bija of Sarasvati—Aim: oe ध 

* Chandra-mandala, by the Commentator (reading ae he locative as 
Samipye saptami, i.e., locative case indicative of proximity). ` 

‘ That is, if we understand that the body of both the Pitha and the 
petals is Aim. The Vagbhava Bija Aim is the Guru Bija also. 

5 This verse is quoted in full under v. 6, post. © = — 
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of petals becomes clearly twelve, as each petal contains one 
letter. This is a fit subject of consideration for the wise. 

“ Inseparable from” (Nitya-lagnam) .—That is, it is con- 
nected with the Sahasrara in such a way that the one cannot 
be thought of without thinking of the other. 

^ Which is within the womb of and inseparable from the 
pericarp of the Lotus in which is the Brahmarandhra” (Brahma- 
randhra-sarasiruhodara).—That is, the Sahasrara, the thousand- 
petalled lotus in which is the Brahmarandhra ; within its womb, 
that is to say, within it (Tanmadhye), that is, within its per- 
icarp (Tat-karnikayam). 

` ` The Kankala-Malini, in describing the Lotus of a thousand 
petals, thus speaks of the place of the Brahmarandhra: “ In its 
(Sahasrara) pericarp, O Deveshi, is Antaratma, and above it is 
the Guru; above him is the Sirya Mandala and Chandra 
Mandala and Mahavayu, and above-it is Brahma-randhra.” 

Some say that by Udara (belly or interior) is meant within 
the triangle in the pericarp. THat is not right. The word Udara 
here mean “ interior” or “centre”. The interior of the Lotus 
contains its pericarp but the text does not mean the interior of 
the triangle in the pericarp, because the triangle is not here 
mentioned. The Shyam4-saparya quotes the followin £ explicit: 

“The Lotus of twelve petals (or Letters) is within the 
pericarp of the White Lotus of a thousand petals, which has its 
head turned downward, and the filaments of which are of the 
colour of the rising sun, and which is adorned by all the letters 
of the alphabet.” Here the statement ‘ within the pericarp’ 
is explicit. 

` Adorned by the channel of Kundali” (Kundali-vivara- 
kandamanditam).—The Vivara (Channel is that by which 
Kundalini goes to Shiva in the Sahasrara. The Chitrini con- 
tains within it this passage or channel. Chitrini is the tube 
( stalk) , as it were, through which the passage runs, and Chitrizi 
adorns and is adorned by this Lotus. As a Lotus rests on its 
stalk, so does the twelve-petalled Lotus rest on Chitrini, and is 
made beautiful by its stalk. 
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VERSE 2 


I aporE the Abode of Shakti in the place where the two 
pericarps come together. It is formed by the lines ' A, Ka, 
and Tha; and the letters Ha, ha, and Ksha, which are 
visible in each of its corners, give it the character of a 
Mandala.” 
| COMMENTARY 


The Guru should be meditated upon as in the triangle A-Ka- 
Tha within the pericarp of the Lotus before-mentioned. He 
now wishes to describe the triangle so that an adequate con- 
ception of it may be formed. \ 7/1 

“The abode of Shakti” (Abalailayam).—By Abala is meant 
Shakti. Here She is Kamakala ‘triangular in form, and the 
three Shaktis, Vama, Jyeshtha, and Raudri, are the lines of 
the triangle. These three lines or Shaktis emanate from the 
three Bindus*. Kamakala is the abode of Shakti. 

The Yamala speaks of the identity of Kamakala with this 
abode. The passage begins, “1 now speak of Kama-kala,” and 
proceeding says‘: “ She is the three Bindus. She is the three 
Shaktis. She is the threefold Manifestation. She is everlast- 
ing.” That is, Kamakala is composed of the three Shaktis 
spoken of (Trishaktiripa). He next speaks of the attributes of 
Abalalaya (abode of Shakti). | 





* A-Ka-Thadi—a ie, the lines formed by the letters A to Ah, Ka to 
Tas and Tha to Sa. These letters placed as three lines form the three 
sides of the triangle. | 
2 i... the diagram where the Divinity is summoned and worshipped. 
> Vindutrayamkurabhita—that is, they have the three Bindus as 
their sprouting shoot. (See Kamakalavilasa, Vol. X, Tantrik Texts.) — 
‘ Privyinduh sa trishaktih 88 trimirtih sa उकण, — i= 
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“ The place where the two pericarps come together’ (Kanda- 
lita-Karni-kapuée.)—Kandala ordinarily means a quarrel in which 
yne attacks the other with words. Here its significance is merely 
that the pericarp of one (the twelve-petalled lotus) 18 included 
within that of the other (Sahasrara) 

Place (Puta), i.e., the place where the triangle is “ formed 
by the lines A, Ka, and Tha” (Klipta-rekham akathaidirekhaya) 

The sixteen vowels beginning with A form the line Vama, the 
sixteen letters beginning with Ka form the line Jyeshtha, and 
the sixteen letters beginning with Tha form the line Raudri. 
The Abode of Shakti is formed by these three lines. 

The Brihat Shrikrama, in dealing with Kamakala, says: 
“From the Bindu as the sprouting root (Ankura) She has as- 
sumed the form of letters.’ 1 

“The letters Ha, La, and Ksha, which are visible in rts 
corners, give it the character of,a Mandala” (Kona-lakshita-ha- 
la-ksha-mandali-bhava-lakshyam).—In its corners—.e., in the 
inner corners of the aforesaidtriangle. The three corners of 
the triangle are at the apex; the'right and the left. The letters 
Ha, La, and Ksha, which are visible there, give the place the 
character of a Mandala. 

One cannot form an adequate conception (Dhyana) of this 
triangle without knowing it in all its particulars, and that is 
why other authorities are quoted. This triangle should be so 
drawn that if one were to walk round it would always be on 
one’s left. 

The Shaktananda-tarangini says: “Write the triangle 
A-Ka-Tha so that walking outside it is always on one’s left.’ 

Kali Urdhvamnaya: “The Tri-bindu ‘ is the Supreme 
Tattva, and embodies within itself Brahma, Vishnu, and Shiva 


ए मीरे 


* Varnavayava-ripiniI. Bindu appears in the form of letters by 
germinating as a sprout. The letters are sprouts from Bindu: that is, 
the Universe is evolved from Bindu 


ˆ The triangle, it should be remembered, has its apex downward 


Vamavartena vilikhet. The drawing is made in the direction which 
is the reverse to that of the hands of a watch. = ` 


i.e., the three Bindus considered as one and also separately. 
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(Brahmavishnu-shivatmakam). The triangle composed of the 
letters has emanated from the Bindu.” Also: “ The letters A to 
Visarga make the line Brahma which is the line of Prajapati ; 
the letters Ka to Ta make the most supreme (Paratpara) line of 
Vishnu. The letters Tha to Sa make the line of Shiva. The 
three lines emanate from the three Bindus.” 

Tantra-jivana: “The lines Rajas, Sattva, and Tamas, sur- 
round the Yoni-Mandala.” Also: “ Above_is the line of Sattva; 
the line of Rajas is on the left, and the line of Tamas is on 
one’s right.” 1 

By a careful consideration of the above authorities, the con- 
clusion is irresistible that the letters A-Ka-Tha go in the 
direction above-mentioned. 

The Svatantra Tantra says: ‘“‘The lines A-Ka-Tha sur- 
round the letters Ha, La and Ksha.” It therefore places the 
letters Ha, La, Ksha within the-triangle 

It is needless to discuss the matter at greater length 


‘That is, on the left and right of the Yoni or the right and lefé 
of the spectator न, : 


0. 
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VERSE 3 


In my heart I meditate on the Jewelled Altar (Manipitha), 
and on Nada and Bindu as within the triangle aforespoken. 
The pale red‘ glory of the gems in this altar shames the 
brilliance of the lightning flash. Its substance is Chit. 


COMMENTARY 


The place of the Guru is on the jewelled altar within the 
triangle. He therefore describes the jewelled altar (Mamipit ha). 

“ In my heart” (Hridi), 2.e., in my Mind (Manasi). 

“On the Jewelled Altar, and on Nada and Bindu.” (Nada- 
bindu-manipithamandalam).—The.compound word may be form- 
ed in two ways: Manipithamandalam along with Nada and 
Bindu (Nada-bindubhyamsaha);.or Nida and Bindu and Mamni- 
pithamandalam—.e., all these three. Some interpret this to 
mean that the Mandala Manipitha is composed of Nada and 
Bindu. But that cannot be. Nada is white, and Bindu is red: 
and the pale red glory whereby the Manipitha shames the lustre 
of the lightning flash is neither red nor white. 

The Sharadatilaka says: “This Bindu is Shiva and Shakti, 
and divides itself into three different parts; its divisions are 
called Bindu, Nada, and Bija.” If this be interpreted to 
mean, as it ought to be, that Bindu is Para-Shaktimaya, and 
Bija, Nada, and Bindu, are respectively Fire, Moon and Sun, 
then Nada being the Moon is white, and Bindu being the Sun 


is red. Pirnananda also speaks* of Nada as being white like 
Baladeva, etc. ह | 








’ Patala. 
* Para-Shaktimaya=Shiva-Shakti-maya, 
° ए, 85, Shat-chakra-niripana. 
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Baddha—Padm 


PLATE XVII] 
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The Brihat Shrikrama also says : ८ There was the imperish- 
able Bindu, lustrous (red) like the young Sun.” 

Now, as one is white and the other red, they can never be 
the pale red gem. The meaning given by us is therefore correct. 
The solution is that Nada is below, and Bindu above, and 
Manipitha in between the two—thus should one meditate. 
This has been clearly shown in the Gurudhyana in Kankala- 
malini Tantra: “‘ Meditate on the excellent Antaratma’? in the 
(region of the) Lotus of a thousand petals, and above it (Antar- 
21702) meditate on the resplendent throne’ between Nada and 
Bindu, and on this throne (meditate) upon the eternal Guru, 
white like a mountain of silver.” 

“The pale red glory of the gems in this altar shames the 
briluance of lightning” (Patu-tadit-kadarima-sparddhamina- 
manipatalaprabham).—This qualifies Manipitha-mandalam. T 
be “patu” is to be able to fully.do one’s work. Now, lightning 
wants to display itself. Here.the idea is that the pale red 
lustre of the gems in the-Pitha shames the uninterrupted 
brilliance of the reddish-yellow.(Pingala) lightning fiash. It is: 
of a pale red colour inasmuch as the Mamipitha is covered all 
over with gems. 

“Tts substance is Chit” (Chinmayam vapuh).—The Chin- 
maya or Jninamaya body. The body of Nada, Bindu and Mami- 
pitha is Chinmaya or Jnana-m aya. Others interpret it to mean, 
“I meditate on the Chinmaya body of the twelfth vowel,‘ the 
Bija of Sarasvati, which is the Gurumantra.”’ But that is 
wrong. The Guru is white, and his Bija is also white; to 
attribute to it a pale red lustre would be incongruous. 

toes mg 


This Antaratma is Hamsa. Unless the words in the text, “in, (4 


। the lotus of a thousand petals,” be read Samipye saptami, the view 


here expressed ers from that adopted by Kalicharana, that Hamsa | । 
is in the twelve-petalled lotus , ||| ¡1१ 


* Simhasana—lit., lion seat, the seat of the honoured one, the 
King’s seat. 3 
‘The Bija of Sarasvatl or Vagbhava Bija is Aim. Ai is the 
twelfth vowel. 
32 
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3 VERSE 4 


I INTENTLY meditate on the three lines above it (Mamni- 
pitha), beginning with the line of Fire, and on the brilliance 
of Manipitha, which is heightened by the lustre of those 
lines. I also meditate on the primordial Hamsa,’ which 
is the all-powerful Great Light in which the Universe is 
absorbed.” 


COMMENTARY 


: Hamsa-pitha, which is within the triangle on Manipitha, 
between Nada and Bindu, is the place of the Guru. He now 
wishes to describe Hamsa and the triangle in order that a clear 
conception of these two may be gained. 

The meaning of this yersé is, shortly, this: I meditate on 
the primordial Hamsa,’ I meditate’on the three lines, beginning 
with the line of Fire, above the place of Manipitha and also on 
the glory of the Manipitha itself illumined as it is by the light 
of the three lines of Fire and others. The verb “ I meditate” 
occurs once in this verse, and governs three nouns in the 
objective case. | 

“I intently meditate” (Vyamrishami).—That is, I think 
with mind undisturbed, excluding all subjects likely to interfere 
with my thoughts. 

“ Above it” (Urdhvam asya)—that is, above Manipitha. 

“The three lines beginning with the line of Fire” (Huta- 
bhukshikhatrayam).—This compound word is made up according 
to the rule known as Shiaka-parthiva, by which the word Adi, 
which comes in between two words is dropped. Adi means 

` That is, the Paramahamsa which is both Prakriti and Purusha. 

* Lit., “ Light which devours the Universe,” 

` १.९. the union of Ham and Sah whereby the Hamsa is formed. 
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^“ त others”’. The Line of Fire,’ which is called the Line Vama, 
emanates from Vahni Bindu in the South, and goes to the North- 
East Corner; चात the Line of Moon emanates from Chandra 
Bindu in the North-East Corner, and goes towards the North- 
West Corner: this is the line Jyeshtha. The Line of Sun 
emanates from Sirya Bindu in the North-West Corner, and 
reaches Vahni Bindu: this is the Line Raudri. The triangle 
which is formed by the three lines uniting the three Bindus is 
Kamakala (Kamakaliripam). 

The Brihat Shrikrama says: “She whose form is letters 
is coiled up in the Bindu and comes out thereof as a sprouting 
seed from the South. From there’ She goes to the Ishana 
corner (N.-E.). She who thus goes is the Shakti Vama. This 
18 Chitkala Para and the line of Fire. The Shakti which has 
thus gone to the Ishana corner then goes in a straight line (that 

to the N.-W.).. This line is the line of Jyeshtha. This, O 
Parameshvari, is Tripura, the Sovereign Mistress. Again turning 
left* She returns to the place ofsprouting. She is Raudri, who 
by Her union with Ichchha and Nada makes the Shrzmgafa.” ‘ 

The Maheshvari-samhit# says: “ Sirya, Chandra and Vahni 
are the three Bindus, and Brahma, Vishnu and Shambhu are 
the three lines 

The Prema-yoga-tarangini, in describing the Sahasrara, 
quotes an authority which is here cited, clearly showing that 
the place of the Guru is within this triangle. ‘“ Within it is the 





` Here Fire is the origin of life, and is therefore associated with 
Brahma. Moon is associated with Vishnu. And the Sun spoken of 
here stands for the twelve suns (Aditya) which rise to burn the world 
at dissolution (Pralaya) 

° 'Yasmat is according to the reading given in the original. The 
same passage is quoted elsewhere reading yamyat (from the south) in 
place of yasmat. 

Reading vakribhaita punar vime for vyaktibhiya punar vame 

* According to another reading, “By the union of Ichehha and 
Jnana, Raudri makes the Shrimgata.” The passage above quoted 
shows that the Kama-kala is a subtle form of Kundalini, more subtle 
than the A-Ka-Tha triangle. Cf. Anandalahari, v. 21, where the 
‘Sakshkma dhyana of Kundalini is given 
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excellent lightning-like triangle. Within the triangle are two 
imperishable Bindus in the form of Visarga. Within it, in the 
void, is Shiva, known by the name of Parama.” ? 

Shankaracharya also has shown this clearly in his Anandala- 
hari. The Author of the Lalita-rahasya also: speaks of the Guru 
28 seated on Visarga. Visarga is the two Bindus, Chandra and 
Surya, at the upper angles of the (down-turned) triangle. 

“ On the primordial Hamsa” (Adihamsayor yugam) .—Liter- 
ally interpreted it would mean the union of* the primordial 
Ham and Sah. By Adi (first) is implied the Parama-hamsa, 
which is also known as Antaratma, and not the Jivatma, which 
resembles the flame of a lamp. The Hamsa here is ¢ he combi- 
nation of Prakriti and Purusha. 

In Agama-kalpadruma-panchashakha it is said: ^“ Hamkara 
is Bindu, and Visarga is Sah. Bindu is Purusha, and Visarga 
is Prakriti. Hamsa is the union of Pum (Male) and Prakriti 
(Female). The world is pervadedyby this Hamsa,” 

Some interpret “ Asya irdlivam” to m ean “‘above Mani- 
pitha,” and say that the verse means : “I meditate on the union 
of the two who constitute. the’ primordial Hamsa above Mani- 
pitha.” This is wrong. The Kankalamalinj speaks of the 
Manipitha as above Hamsa and between Nada and Bindu. So 
how can these be below Hamsa? This is impossible. This also 
shows the impossibility of the reading adopted by some—name- 
ly, Huta-bhuk-shikha-sakham* in Place of Huta-bhuk-shikha- 
trayam. If this reading were accepted, then the words Urdhvam 
asya@ (above it) have no meaning. The interpretation “I meditate 
on the union of,” as given above, tm ay, however, be understood 


" i.e., Parama Shiva. 


‘i.e., Ham and Sah The union of the + wo mak msah. This 
is the beginning and end of क ` ५० makes Hamsah, 1 


ह < : The outgoi & breath (Nishvasa) 
Ham of he Supreme is the duration of the life of Brahme 24 
(cf. Tavayur mama nishvasah—Prapanchasira Tantra, Ch. I) and Sah 
is the indrawing breath by which creation returns to Prakriti. | 

` Hu ta-bhuk-shikha-sakha—the friend of the flame of Fire. = 
this is meant Vayu (air). As there is no Vayu in this tester ; Thine 
Vayu cannot be above the triangle or above Manipitha. — a: 
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in the following sense. We have seen that the Kankalamilini 
speaks of the Hamsa as below the Manipitha, which is between 
Nada and Bindu. The interpretation mentioned is in great 
conflict with the view of Kankalamélini. But if Huta-bhuk- 
shikha-trayam be read as qualifying Hamsa, then the difficulty 
may be removed. Then the meaning would be: “Below 
Manipitha is Hamsa, and above it is the triangular Kamakala 
which is formed by the Hamsa.”! 

“ Which is the all-powerful Great Light in which the Uni- 
verse is absorbed” (Vishva-ghasmara-mahochchidotkatam).— 
^ Bhaksh ” and “ Ghas” mean the same thing. The root ^ Ghas”’ 
means “to devour’, and the roots ^^ Chid ”, ^“ Hlad”, and “ Dip”, 
all mean “to shine”. The Great Light (Mahochchit) which is 
the Devourer (Ghasmara) of the Universes: By that is meant 
that It is all-powerful (Utkata). Utkata, which literally means 
very high, here means very powerful. 


क === | 


~~ Ee 


` 688 parinatasya. Apparently the sense is that the three 
Hamsa are below, but that the triangle which they collect 
ively form, or the Kamakala, is above, and in this sense the Hamsa is 
both above and below Manipitha. 
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VERSE 5 


THE mind there contemplates the two Lotuses which are 
the Feet of the Guru, and of which the ruby-coloured nectar 
is the honey. These two Feet are cool like the nectar of 
the Moon, and are the place of all auspiciousness. 


COMMENTARY 


Having described the place where the two Lotus Feet of the 
Guru should be meditated upon, he now speaks of the (Sadhaka’s) 
union therewith by meditation, (Dhyana) on them, in this and 
the following verse. Lj 7 

“ There” (Tatra)—i.e., im the triangle on the Mamnipitha. 
The meaning of this verse,:in short, is: “The mind there, 
within the triangle on the Manipitha, contemplates upon the 
Lotus Feet of the Guru.” 

“Of which the ruby-coloured nectar is the honey” (Kun- 
Kkumasava-parimarandayoh).—This qualifies “ the lotuses ”. Kun- 
kuma means red, the colour of lac. The excellent nectar which 
is of the colour of lac is the honey of the Lotus Feet of the 
Guru. Some read “Jhari” for “Pari”: the meaning would 
then be : “ from which flows like honey the ruby-coloured nectar.” 

“Cool like the nectar of the Moon” (Indu-makarandashi- 
talam)—.e., they are cool as the nectar-like beams of the Moon. 
As the beams of the Moon counteract heat, so does devotion to. 
the Feet of the Guru overcome sorrow and suffering. 

“Place of all auspiciousness” (Mangalaspadam).—It is the 
place where one gets all one desires. The sense is that by 
devout concentration on the feet of the Guru all success is 
attained. ५१ ४: ~" 


£" क च 
१ क ale a 
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VERSE 6 


1 RE in my head the two Lotus Feet of the Guru. The 
jewelled footstool:on which they rest removes allsin. They 
are red like young leaves. Their nails resemble the moon 
shining in all her glory. Theirs is the beautiful lustre of 
lotuses growing in a lake of nectar. 


COMMENTARY 


He says here: “I adore the two Lotus Feet of the Guru, 
resting on the footstool already described in my head.” By 
adoration here meditation is meant 

“The jewelled footstoobon which they rest removes all sin 
(Nishaktamani-paduka-niyamitagha-kolahalam).—This is, all the 
multitude of sins are removed by devotion to the jewelled 
footstool which serves as the resting-place of His Feet. Or it 
may be interpreted thus: “The footstool which is studded 
with gems—that is, the Manipitha-mandala which is the foot- 
stool—removes all the multitude of sins. By meditating on the 
Feet of the Guru as resting on this stool all sins are destroyed.” 
Or it may be thus interpreted : “ The five footstools with which 
are inseparably connected the gems (by which are meant the 
Chintamani-like feet of the Guru) destroy all the multitude of 
sins.” By meditating first on the fivefold footstool, and then 
on the feet of the Guru as resting thereon, sin is removed. As 
the removal of sins is effected by meditation on the fivefold 
footstool, it is the cause which effects such removal 

“They are like young leaves” (Sphurat-kisalaya 
That is, the feet of the Guru possess the red colour of newly 
opened leaves. The leaves of the Mango and Kenduka tree 


— +र 





१17 ) —_ 





* Diospyros glutinosa. 
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when newly opened are of a red colour, and comparison is made 
with them. 

“Their nails resemble the moon shining in all her glory” 
(Nakhasamullasachchandrakam)—i.e., the toe-nails are like so 
many beautifully shining moons. 

“Theirs is the beautiful lustre of lotuses growing in a lake 
of nectar” (Paramrita-sarovarodita- saroja-sadrochisham).— That 
is, they have the clear lustre of lotuses growing in a lake of 
nectar. He means to say that the excellent nectar drops con- 
stantly from the Lotus Feet of the Guru. Parnananda has 
said the same thing in v. 48 of the Shat-chakra-niripanam. The 
excellent nectar is the lake on which the Feet show like lotuses. 
Tt has been said that the place of the Guru is between the 
pericarps of the two Lotuses afore-mentioned. Now, a question 
may be raised as to whether it is in the pericarp of the twelve- 
petalled lotus below, or in that of the Sahasrara above. To 
solve this the following passages/are quoted : 

Brihat Shrikrama: “ Then" meditate upon the Lotus which 
with its head downward is above all, and which drops nectar on 
the Shakti of the Guru in the othér Lotus.” | 

Yamala : “ The Lotus of a thousand petals is like a canopy ;’* 
16 is above all, and drops red nectar.” 

Gurugita: “In your own Guru meditate on the Supreme 
Guru as having two arms in the Lotus whose petals have the 
letters Ham and Sah and as surrounded by all the causes ° of 
the universe. Although He manifests in all in varying degrees, 
He is without and beyond the Universe. On His will there are 
no limitations.’ From Him emanates the Light of Liberation. 
He is the visible embodiment of the letters of the word‘ Guru.” 





` Which is an emblem of supremacy. 
tarakaranashariras. See Shatchakraniripana, vv. 89 





छ Svachchhandam atmechchhaya=By His own will He is free 
` Cf. Mantrarna devata prokta devata gururipini. 


The word Guru signifies many beneficent qualiti (See नार 
Tantrik Texts, Vol. V. Ch. XVIt) encent qualities. (See Kularnava, 
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The Shy&ma-saparya quotes the following: “The Lotus 
Sahasrara downward turned, in the head, is white. Its filaments 
are of the colour of the rising sun ; all the letters of the Alphabet 
are on its petals. In the pericarp of the Sahasrara is Chandra 
Mandala, and below the pericarp is the lustrous lotus of twelve 
petals which contains the triangle A-Ka-Tha, marked out by the 
letters Ha, La and Ksha. Meditate there on your Guru who is 
Shiva, seated on the Hamsa-pitha which is composed of Mantras.” 

The above and similar passages indicate that the place of the 
Guru is in the pericarp of the Lotus of twelve petals 

The Kankala-Malini says: “ Meditate on the excellent Antar- 
atma in the Lotus' of a thousand petals, and on the shining 
throne which is between Nada and Bindu, and (on the throne 
meditate) constantly upon your own Guru, who is like a Moun- 
tain of Silver,” etc. 

The Yamala says*: “(Meditate on your Guru) in the Lotus 
of a thousand petals. His, cool!peauty is like that of the full 
moon, and His Lotus hands areJifted up to grant boons and to 
dispel fear 

The Purashcharana-rasollasa (Ch. VIII) has the following 
dialogue: “ Shri Mahadeva said: ‘There in the pericarp of the 
wonderful everlasting Lotus of a thousand petals meditate 
always on your own Guru’ Shri-Parvati said: ‘ The head of the 
Great Lotus of a thousand petals, O Lord, is always downward 
turned; then say, 0 a, how can the Guru constantly dwell 
there ?’ Shri Mahadeva said : ‘ Well hast thou asked, 0 Beloved. 
Now listen whilst I speak to Thee. The great Lotus Sahasrara 
has a thousand petals, and is the abode of Sadashiva and is full 
of eternal bliss. It is full of all kinds of delightful fragrance, 
and is the place of spontaneous bliss.* The head of this Lotus 


` Or in the region of the lotus of a thousand petals 


‘The Commentator does not say from which of the different 
Yamalas he has quoted this and the r assazge in the first Froup. — 


* Sahajananda—that is, the bliss springs up itself. This bliss is 
Svabhira ~ 
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is always downward, but the pericarp is always turned upward,’ 
and united with Kundalini is always in the form of a tri angle.” 

The Bala-vilisa Tantra has the following : ‘Shri Dakshina- 
murti said: ‘As you awake in the morning meditate on your 
Guru in the White Lotus of a thousand petals, the head of 
which great Lotus is downward turned, and which is decorated 
with all the letters of the Alphabet. Whithin it is the triangle 
Known by the name of A-Ka-Tha, which is decked by the letters 
Ha, La and Ksha. He of the smiling countenance is on the 
Hamsa-pitha,’ which is in the region of the Chandra Mandala 
within it (the Sahasrara).’ Shri Devi said: ‘O Lord, how does 
the Guru stay there when its head is turned d ownwards ?’ Shri 
Dakshinamirti said: ‘The Chandra Mandala in the pericarp of 
the Lotus of a thousand petals is turned upward ; the Hamsa 
is there, and there is the Guru’s place.’ ” | 

These and similar passages speak of the place of the Guru ` 
us 17 the pericarp of the Lotus of a thousand petals. 

As there are two distinct: methods, one should follow the 
instruction of the Guru arid adopt.one of the two in his Sadhana 
(Anushthana). For it has been laid down in the Kularnava 
Tantra (Ch. XI): “ Beloved Vedas and Tantras handed down to 
us by tradition, as also Mantras and usages, become fruitful if 
communicated to us by the Guru, and not otherwise.” 











———— 


* That is, apparently, if we regard that rtion of the pericarp 
- ए | । † =+ धी । = J ॥.॥; आ 0) I r + = 
which is attached to the lotus as its head. The १० a A-Ka Tha. 
* Kamakala, oe ~ 
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VERSE 7 


THis hymn of praise of the Fivefold Footstool was uttered 
by Him of Five Faces. By (the recitation and hearing of) 
it is attained that good which is gained by (the recitation 
and hearing of) all the hymns in praise of Shiva. Such 
fruit is only attainable by great labour in the Wandering 
(Samsara) 
COMMENTARY 

„ He now speaks of the good gained by reciting and listening 
to this Stotra. 

“Hymn of praise of the fivefold Footstool’ (Paduka- 
panchakastotram).—Paduk& means a footstool (Padarakshana- 
dhara). The five of these are:, (1) The (twelve-petalled) Lotus 
(2) the triangle A-Ka-Tha ip its pericarp; (3) the region of the 
Nada, Bindu, and Manipitha-in it; (4) the Hamsa below; and 
(5) the triangle on the Mamnipiéha. Or they may be counted 
thus: (1) The Lotus (i.c., twelve-petalled); (2) the triangle 
(A-Ka-Tha) ; (3) Nada-Bindu; (4) the Manipitha Mandala; (5) 
the Hamsa—which is above it and taken collectively form the 
triangular Kama 

Stotra is a hymn of praise. This hymn, including the verse 
which speaks of the benefit to be gained by listening to it, is 
one of seven verses. 





ala | ; = J | 


'These two accounts appear to agree as to the position of the 
following in the order stated—viz., twelve-petalled Lotus with A-Ka 
Tha triangle in which are Manipitha, with Bindu above and Nada below 
There remains then to be considered the position of Ha and the 
Kamakala which they form. Both are one and the same, the first 
being the three Bindus, and the second the triangle; they make 
(Kamakala), from which emanates (and in this sense forms part of it) 
the lower A-Ka-Tha triangle (for this Varnamaya). In the second 
classification the three Bindus and the triangle (Kimakala) which they © 
form are treated as one, and placed above the Manipitha. In the first 
classification, apparently with a view to gain accordance with the 
Kankalamalini Tantra cited under पए, 4, the Hamsa and the triangle 
which they form are taken separately, the first being placed below and 
the other above Manipitha. 








508 THE SIX CENTRES AND THE SERPENT POWER 


“ Uttered by Him of Five Faces” (Pancha-vaktrad vinir- 
gatam).—The Five faces of Shiva as given in the Lingarchana 
Tantra are: “On the West’ (i.c., back) is Sadyojata; on the 
North (१.८६. left) is Vamadeva; on the South (right) 18 Aghora ; 
and on the East (front) is Tat-purusha. Ishina should be known 
as being in the middle. They should thus be meditated upon 
in a devout spirit.” Vinirgata means uttered (it. come out)— 
that is, uttered by these Five Faces. 

“ By it is attained that good” (Shadimnaya-phalapraptam).— 
This literally means: “by it is obtained the fruit of what has 
been spoken by the Six Mouths.” The Six Faces are the five 
given above and a sixth concealed one which is below, called © 
Tamasa. This is alluded to in Shadvaktranyasa 10 the Shiva 
Tantra thus: “Om Ham Hrim Aum Hrim Tamasaya Svaha ” ; 
as also in the meditation (Dhyana) there given, thus: “ The 
lower face, Nilakantha, is of the colour caused by the deadly 
poison Kalakif¢a.”’ * 

_ Shadamnaya is what has been spoken by these Faces—that 
is, all the hymns of praise) to Shiva. By the fruit of this is 
meant the benefit gained by reciting or listening to all these 
Mantras, and practising the appropriate Sadhana. This is what 
is gained through this hymn. 

“Té is attainable by great labour in this Wandering ” (Pra- 
panche chatidurlabham).—By Prapancha is meant this Samsara 
(Wandering or World), comprising the Universe from all effects 
up to Brahma, and which is shown by Maya. It is difficult of 
attainment (Durlabha), as it is the result of manifold merit 
acquired by the practice of laborious endeavour (Tapas) i 
previous births. 

End of the Commentary (Tippani) of the Name of Amala 
(Stainless), written by Shri Kalicharana on the Padukapanchaka 
Stotra. 








The direction one faces is the East 


* The poison churned out of the ocean and drunk by Shiva. The 
word means the secret emissary of Deeth— | 
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SOME PRESS NOTICES 


Mr. Avalon is, so far as I am aware, a newcomer in 
Oriental Studies, but he makes his entrance therein with 
‘eclat’. His book brilliantly inaugurates the study of the 
Tantras, the literature of which occupies a front rank in the 
religious life of Modern India. 

—Pror. Syivain Levi in La Revue Critique 


Sir John Woodroffe’s works are absolutely indispen- 
sable for all students of this very mixed but widespread and 
important phase of non-Vedic Hinduism. 

—G. R. S. Mean in Occult Review 


It is quite true that hitherto the Tantra Shastra, or 
body of treatises dealing with the rites, ceremonies, prac- 
tices and doctrine of what we may venture to call Hindu 
Nature-worship, has hitherto been a closed book to Western 
scholars, and that Mr. Avalon is doing a very great service 
for students of comparative feligion by making a small part 
of it accessible. canis —The Quest 


_ The first really important work that I know of on the 
spirit of any Ritual Philosophy. No thinking Christian 
theologian, certainly no Catholic, should leave it unread. 

—HERMANN KEYSERLING in Das Reise Tagebuch Hiner 

Philosophen 


A magnificent historical and philological record due to 
the author who has taken on himself with complete success 
a task which might seem to be thankless but which is in 
reality fecund, opening for the first time a translation from an 
enormous and almost unknown branch of Indian Literature. 

— Masson b’OuRSEL in 1528 


In Mr. Avalon these mystic writings have found an 
enthusiastic exponent and a daring investigator who 1s 
determined to disentangle the lofty conceptions of earlier 
and purer beliefs from much of the misconceptions and 
misunderstandings which have grown round them by the 
debasing and sensual rites practised in the name of Tantra. 

—Madras Mail 


SOME PRESS NOTICES 


The present translation (Mahanirvana) is distinguished 
by its elegance and by the profound and comprehensive 
knowledge by which it is backed. We heartily congratulate 
Mr. Avalon on the publication of this fine book and look 
_ forward with pleasure to the books he is preparing... 
Hymns to the Goddess occupies a prominent place among the 
documents so far published of the history of religions ; for 
no book has yet been published in any European language 
which gives us such a deep insight into the mind of the Devi 
worshipper as this. —Pror. F. O. ScHRADER in Theosophist 


Our first impression was one of amazement and delight. 
As all students of the Shastras are aware, the Mahanirvana 
is one of the most important of Hindu philosophical works 
combined with elaborate ritualism, and its translation, there- 
fore, by a European involved certainly a prodigious amount 
of study, sympathy and real understanding. Of the Intro- 
duction alone it may be said that for its lucidity, conciseness, 
directness and for its depth-of penetration and insight, it 
may itself claim to be a standard work on the much-abused 
Tantras, and the author would have rendered Hinduism 
indebted if he had done nothing else. It is a powerful 
literary and philosophical production. 
—Prabuddha Bharata 


‘They deserve a very high rank among the books of 
their class. The translation is as lucid as it is complete. 
In its perusal we do not recognise that we are reading a 
translation at all. We heartily desire that these books 
_ should be warmly received by all. —Udbodhan 








These books, dealing with the secret mysticism and 

m ag ic of India, are the most interesting which have been 
published in recent years. 

—Neue Metaphysische Rundschau 


The Tantra offers many suggestions to the west in 
virtue of its accentuation of Will and Power . . . with the 
advantage derived from a long residence in India the author 
brings to his work a deep understanding of the language, a 
comprehensive knowledge of Eastern wisdom lucidly ex- 
pressed, a wide general culture, and a gift of penetrating 
criticism. —Il Nuovo Paese, Rome 


SOME PRESS NOTICES 


The merit of having restored the Tantra to its proper 
splendour is due to Arthur Avalon, a savant who has the 
unique gifts of deep understanding and philosophic critique. 
—J.C. Evowa in Bilychnis Revista Mensile di Studi Religiosi 


Two very welcome additions to our store of translations 
from the Sanskrit. . . . It was a happy thought on the part 
of Arthur Avalon to present the chief works of this ancient 
religion in English dress. ` —The Nation, New York 


For the student of religions there is a mine opened for 
his inquiries, and we may, therefore, welcome with pleasure 
the announcement that the distinguished English Sans- 
kritist has decided to continue his work on the Tantras and 
to publish shortly three new works on the same subject. 

—Interarisches Zentralblatt fur Deutschland 


It is an astonishing fact in the History of Indianism— 
the opening up by one man alone of a literature the most 
unknown and misunderstood; baffling above all by its 
strange technicalities. Now there are the elements of a Tan- 
trik Library which we owe to the courage and knowledge of 
Arthur Avalon. (व aon — Jie Message, Paris 


There is no doubt that the author has done good service 
to the Tantra Agama and students of phil osophy in general 
by his scholarly contribution which has filled his heart and is 
a labour of love.—Quarterly Journal of the Mythie Society 


Most meritorious productions. From what has been 
said it is clear that Avalon is right that up to now this 
literature has too often been judged and more often con- 
demned without knowing it, and that the Tantras deserve 
to become better-known than has been the case hitherto. 

—Pror. D. M. WINTERNITZ in Ostasiatische Zeitschrift 


Sir John Woodroffe writes with power, knowledge and 
lucidity—three rare qualities in authorship.—Occult Review 


e cannot do enough homage to the magnificent series 
of publications which an English savant under the pseu- 
donym of Arthur Avalon has brought into being,—a pleiad 
of Tantrik works, texts and translations. One of the most in- 
accessible schools of Indian speculation has thus, thanks to 
him, been fruitfully explored.—Revye Philosophique, Paris 
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पटचक्रनिरूपणम 


अथ SAGAN षट्चक्रादिक्रमोद्रतः | 
उच्यते परमानन्दनिवोहपरथमाङ्कुरः ॥ 


| ॐ II 


महायोगज्ञानात्‌ परिचितषडम्भोज विभव 
स एवान्तस्तत्वप्रकटनसमर्थो न हि परः । ` 
बुधश्रष्ठो जयेष्ठोऽप्यमि स्तिङ्ृपानाथकरं 
षडठ्जान्तस्त्वं पसह विमवं प्रस्फुटयितुम्‌ ॥ 
| अथ दुःखपङ्कमभ्रं seeds: परमकारुणिकः पूणानन्दस्वामी सुक्तिसभ्पाद- 
` कतत्त्वज्ञानसिद्धये seat कुण्डकिनीयोगं वक्तुमिच्छन्‌ साधकावधानाय प्रतिजानीते 
अथेति । अथानन्तरं स्वकृतश्रीतत्वचिन्तामण्यां षट्‌ चक्रनिरूपणात्‌ पूवेप्रदरित- 
तत्ततकर्मकथनानन्तरमिव्यथैः | अस्याः । परमानन्द निर्वाधरथमाङ्कुरः उच्यते 
इत्यन्वयः | परमानन्दो ब्रह्म, “fread विज्ञानमानन्दं aa” इति श्रुतेः | तस्य 








॥ ओं नमः परदेवताये ॥ ` 


प्रणम्य रौलाधिपकम्यकायाः पदान्जमन्जासनविध्णुपूञ्यम्‌ | 
प्रतन्यते श्रीयुतश्चङ्करेण षट्‌ चक्रटीकाख्यघुपुस्तिकेयम्‌ ॥ 
, अथेदयादि । यद्प्यथरब्दो भङ्गलप्रशनायर्थे ada, तथापि आनन्त्यांयं एव एते, यद्भन्यीय 
्रस्तावस्तत्प्रस्तावस्यानन्तरत्वात्‌ । मङ्गलर्थोऽयमिति केचित्‌ । तन्त्राजुसारेण शिवोक्ततन्तरीयप्र 
वानुसारेणेखयथः | षट्चक्रादिक्रमेण उद्रतो alsa इत्यथः । अवादि पदेन सदखदल्पद्मादिकमुच्य 
परमानन्दो निरज्ञनस्तस्मिन्‌ यो निर्वादो ज्ञानप्रा्तिस्तस्य प्रथमाङ्कर इति यावत्‌ ॥ ` 











& षट्चक्रनिरूपणम्‌ ` 
alaska ARR east निषण्णे 
मध्ये नाडी gar त्रितयगुणमयी चनद्रसूयाभ्निरूपा । 
धूस्त्रस्मेरपुष्पग्रथिततमवपुः कन्दमध्याच्छिरःस्था 
THEM मेदृदेशाच्छिरसि परिगता मध्यमेऽस्या चरन्ती ॥१॥ 





निरवादस्तत्साक्षात्कारखूपनिष्पततिः तस्मै भ्रथमाङ्वुरस्तत्तारणभूतप्रथमप्रकाशमानकमे- 
स्वरूपः मया पूर्णानन्देनोच्यते इत्यथः | सोऽङ्कुरः किम्भूतः £ तन्तानुसारेण 
षट्चक्रादिक्रमोद्रत इति तन्तानुसारेण तन्लमतेन षटचक्रादीनां मूलाधारस्वाधिष्ठान- 
मणिपूरकानाहतविद्यद्धाज्ञाख्यानाम्‌ | आदिना तत्सम्बन्धिनाडीरिङ्गव्योमपश्चकरिव- 
राक्त्यादीनाञ्च यः क्रमः, तच्चिन्तनकुण्डरिन्युस्थापनब्रह्मपद्मगमनागमनरिवशक्तिमेल- 
नादिविधानानुपूर्वीकरूपः क्रमः, तेन -उद्रतः प्राप्तः योगसाधना्यभिन्नः इत्यथः | 
ततश्च तन्तरविदहितषटचक्रधरितयोगसाधनाभिन्नत्रह्मसाक्षात्कारादिकारणीभूतकरमस्वरूपो- 
Seal मया उच्यते इति समुदयानुगततास्याथेः ॥ 

अथ तादृरवक्ष्यमाणयोगः षट्चक्रनाडयोर्ञानं विना न सम्भवतीत्यतः प्रथमं 
प 





Teal निरूप्यन्ते मेरोरि्यादित्रिभिः शोकैः | मेरोरमेरुदण्डस्य | स च 
दण्डो मूलावधिग्रीवापयन्तव्यापकघ्ष्ठास्थि इति स्फुटीकरिष्यामः | तदहहयदेशे 
शशिमिदहिरशिरे इति । शशी चन्द्रः, मिहिरः सूयः, शिरा नाडी ततश्च 
pir दे नाडयो इडागिङ्गलाख्ये सम्यदक्षे वामदक्षिणे निषण्णे स्थिते 
इत्यथः) - 





(१) मेरोरिति--मेरोबेदिःस्थाने शशिमिद्िरशिरे इडापिङ्गलख्ये स्तः इति । खव्यदक्षे वाम- 
दक्षिणयोः तत्र प्राण्यङ्गत्वात्‌ समाहारः । निषण्णे सुते इति यावत्‌ । मध्ये मेरोरिति सम्बन्धनीयम्‌ | 
त्रितययुणमयी सत्त्वरजस्तमोयुणमयी | त्रितय इति अवयवार्थे तयप्‌ । यतशनद्रसूर्याभिरूपा sale 
तयगुणमयी । कन्दमभ्यात्‌ मूखधारादिति यावत्‌ । शिरःस्था शिरस्थिता 1 तदेव धृस्तूरपुष्पस्फुटि- 
तस्येव प्रथिततम see प्रसिद्धं ॑बपुयस्याः । एतेन--उभयततो wea 
अपरा चास्या मध्ये वज्जानान्नी नाडी, खा तु मेद्देशात्‌ शिरसि परिणता aac: किचित्‌ खर्वा 
सदघ्द लपड्कजदुधुम्णास्ययोड (१) पयेघोभावेन खभ्युरत्वात्‌ । उवरन्ती देदीप्यमाना ॥ १ ॥ 

सुषुम्रेति दन्यान्तः प्रयोगोऽ 









कदेचक्रनिरूपणम्‌ ७ 
तदाह भूतशुद्धितन्त्रे 
मेरोवामे इडा दक्षे पिङ्गला च स्थिते उमे ॥ इति ॥ 
अनयोश्वन्द्रसूर्यस्वरूपत्वभाह सम्मोहनतन्ते-- 
वामगा या इडा नाडी Bal चन्द्रस्वरूपिणी | 
शक्तिख्पा हि सा देवी साक्षादमतविग्रहा ॥ 
दक्षे तु पिङ्गला नाम पुंरूपा सूयैविग्रहा | 
रोद्रासिका महादेवी दाडिमीकेसरप्रभा ॥ इति ॥ 
इमे ASA मूलादजुरूपेणाज्ञाचक्रान्तं प्राप्य ATA | 
तदुक्तं यामले-- 
इडा च पिङ्गला चैव तस्य वामे च दक्षिणे | 
ऋज्वीभूते शिरे ते च वामदक्षिणमेदतः | 
सवैपद्मानि संवेष्टय नासारनरगते शमे ॥ 
aa शिरे ते च इत्यत्र चकारो वाः, तेनं Bates संवेष्ट्य वामदक्षिणमेदतः 
वामदक्षिणमेदेन वेणीबन्धक्रमेण सर्वैपद्मानि संवेष्टय वा नासारन्धरगते इत्यथैः | 
एतेनानयोः स्थित्यां द्विविधः कल्पो दरतः । अन्यत्रानयोधेनुराकारेण स्थितिरुक्ता | 





तद्यथा- 
विद्धि ते षनुराकारे नाडीडापिङ्गके परे ॥ इति ॥ 
धनुराकारपकारमाह-- 





या वाममुष्कसम्बन्धा सा शिष्यन्ती सुषुम्णया | 
दक्षिणं जत्रमाश्रित्य धनुर्वक्रा हृदि स्थिता | 





जत्रु स्कन्धभुजयोः सन्धिः | 
तथा दक्षिणमुष्कोत्था नासाया वामरन्धगा ॥ इति ॥ 


णमु ते wavagded प्राप्य तत्र इडापिङ्गलासुषुम्णानाडीत्रयाणां 
त्रिवेणीरूपेण अन्थिमावमापन्ने नासारन्बमिर्ति इत्यथेः। 
ae 
इडायां यमुना देवी पिङ्गलायां सरस्वती | 
ुषुम्णायां वसेद्रज्ञा तासां योगलिधा भवेत्‌ ॥ 
सङ्गता ध्वजमूल च विमुक्ता भरूवियोगतः | 
त्रिवेणीयोगः सा प्रोक्ता तत्र BM महाफलम्‌ || इति ॥ 
मध्ये इति मेरुदण्डमध्यरन्ध इव्यथः | 
age 
मेरुमध्ये स्थिता या तु मूलादा्रह्मरन्ध्रगा ॥ इत्यादि ॥ 





तथा त्िपुरासारसमुच्चये -- ` 
या सुण्डाधारदण्डान्तरविवरगता `|. इत्यादि ॥ 
अत्र यद्यपि- | 
मेरोवामे स्थिता नाडी इडा चन्द्रागता शिवे | 
दक्षिणे सूयेसंयुक्ता पिङ्गला नाम नामतः | 
तद्वाह्ये तु तयोमेध्ये सुषुम्णा वदहिसंयुता ॥ 
इति तन्तचडामणिवचने ayora Ratatat: भ्रतीयते, तथापि तद्वचनं मत- 
मेदेन | ग्रन्थकारमते तु “ सकङसरसिजान्‌ मेरुमध्यान्तरस्थान्‌ '” इत्युत्तरश्चोके षट्‌ 
पञ्चानां मेरुमध्यरन्धस्थत्वकथनेन तदाधारभूताया सुपुम्णाया मेरुमध्यरन्ध्रस्थतव 
त्रितयगुणमयीति त्रितयं गुणं gan वज्रा चित्निणीति रूपभेदेन त्रिसूत्रूपं 
aad: | अथवा त्रितयगुणं सुुम्णादिनाडीतयमपक्ष्य इयमेकेयमेकेयमेकेति 











त्रितयावतेनं aa, सा त्रितयगुणा तन्मयीत्यथैः | यद्रा रितवय॒ण सत्वरजस्तमोगुणा 


यस्यां तन्मयीत्यथेः | ततश्च चित्रिणी सत््वगुणमयी, ant रजोगुणमयी, स॒षुम्णा 
तमोगुणमयीति | चन्द्रसूयाभिरूपेति | चित्रिणी चन्द्ररूपा तेन शुङ्खवर्णा, वज्जिणी 
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alent तेन दाडिमीकेसरप्रमा, ayo वदहिरूपिणी तेन रक्तवर्णां इति | 
एतत्िविधन्याख्यानप्रमाणमाह सुषुम्णारक्षणममिधाय भूतञयदो- 
तदन्तद्रेयङ्गुरोर््वे तु वज्नाख्या चित्रिणी तथा | 
अतः सुदुम्णा त्रिगुणा ललन्ती कलना यथा ॥ 
सत््वादित्रिगुणाधारा चनद्रसूयाभिरूपिणी ॥ इति ॥ 
कन्दमध्याच्छिरःस्था इति | कन्दः सवेनाडीनां मूलम्‌ | तछक्षणमाह-- 
TI दइ्यङ्गुरादृध्वै ASI द्वचङ्गुखादधः | 
चतुरङ्गुर विस्तारं FAAS खगाण्डवत्‌ ॥ 
नाडचस्तस्मात्‌ समुत्पन्नाः सदक्ञाणां द्विसप्ततिः ॥ इति ॥ 
तद्रपकन्दमारभ्य चिरःस्था शिरःस्थिताधोमुखसहल्लदलकमलकणिकावतिद्रादशदल- 
पङ्कजाधःपर्वन्तस्थितेलयभेः |“ कुण्डली विवरकाण्डमण्डितं द्वादश्चाणेसरसीरुहं भजे " 
इति गुरुपादुकास्तोतरस्मरणात्‌ कुण्डली विवरकाण्ड खूपायाध्चित्रिणीनाडचाः तदवधि 
कते तदधिकरणयुषुम्णाया अपि तदवधिकत्वम्‌ | अन्यथा सहसदरोध्वेपयन्तस्था 
fia सहलदल्पश्स्य चत्वारि च्छरोके “asa प्रकाशम्‌ ' इत्यनेन Wasa 
स्थायितानुपपत्तेः | सुषुम्णावृतते शूत्यदेशत्वाभावात्‌ | | 
अत्र॒ केचित्‌--““ मेरोमैध्य्ष्ठगतास्तिल्लो नाड्यः प्रकीर्तिताः '' इति 
निगमतच्वसारवचनं प्रमाणं दञैयित्वा इडापिङ्गलायुषुम्णेति frat नाडीनां 
मेरमध्यस्थिति वदन्ति | तन्न । इडा पिङ्गलयोर्मरुबदिःस्थितेः सवेतन्त्रवचनसिद्ध्वात्‌ 
्रन्थकारेणापि “' मरोर्वाह्यभदेशो '” इत्यनेन तयोवैदिःस्थितेः स्पष्टुखेनामिधानाच | 
किञ्च इडापिङ्गल्योर्मरुमध्यस्थतवे धनुराकारभङ्गया हृदयात्‌ जत्रुसंसममसवं न सम्भवति | 
निगमततत्वसारवचने तिस्रो नाड्य इति gaan वज्रा चित्रिणीति तिकः, 
न॒ विडापिङ्गलयोस्तदन्तर्भावः | अत्र॒ agora भूलादिमस्तकपयन्तस्थिति 
प्कारमाह-- ` 
सुषुम्णां चत्यव्ीव मेरुष्चिष्टा पुरोगता | 
shared प्राप्य afar तिय॑गभूता वरानने | 
 शङ्खिनीनालमारग्ब्य गता सा ब्रह्मसादनम्‌ ॥ इति ॥ 














Qo षदट्चक्रनिरूपणम्‌ 
तथान्यत्र-- 
चापाकारे स्थिते चान्ये सुषुम्णा प्रणवाकृतिः | 
पृष्ठा स्थिुण्टिता भिन्ना तियैग्भूता क्लाटगा | 
HAE कुण्डली लमा सुखेन ब्रहमरन्धरगा ॥ इति ॥ 


गङ्ता मेरुदण्डा्निःखृता | तथा घुण्टिता भिन्ना इस्यस्याप्ययमथैः | एतेन मेरु- 
शङ्धिनीनालमारम्ब्येति | शङ्धिनीरक्षणमाह 
दश्वर उवाच-- 
सरस्वती कुहश्येव सुषुम्णापाश्वैयोः स्थिते | 
गान्धारी हस्तिजिह्वा च इडायाः पवेपाश्वैयोः ॥ 


तथा- 








गान्धारायाः सरस्वत्या मध्ये प्रोक्ता च शङ्किनी । 
शङ्खिनी नाम सा नाडी सव्यक ^न्तमिष्यते ॥ 


तथान्यत्र- 






कण्ठविवदात्‌ तियेगभूता Sete | 
णीसङ्गताश्िष्टा यावच्छिरसमभ्बिके ॥ इति ॥ 
ततश्च सरस्वतीगान्धायोमेध्ये कन्दमूलमारभ्य कण्टपरथन्तं गता वक्रगत्या एकाग्रेण 
वामकणेरन्धमिकिता ARIAT मस्तकान्तं पापेति | अत्र केचित्‌-- 
द्‌ादिक्रह्रन्धरान्तं यदस्थि कीलकोपमम्‌ | 
चतुदंशानां लोकानां मेरुदण्डः प्रचक्षते ॥ 
इति निगमतत्वसारवचनं प्रमाणं दशैयित्वा पादा दिब्रहमरन्धपर्यन्तं 


स्थितिमाह | तच्चिन्त्यम्‌ | यः ष्ृषठदण्डः स एब मरुदण्डस्त 
ग्रीवापर्यन्तस्थितेः प्र्यक्षसिद्धतवेन भ्सयक्षसिद्धवस्तुनो 
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षटेचक्रनिरूपणंम्‌ ११ 
तन्मध्ये चित्रिणी सा प्रणवविटसिता योगिनां योगगम्या 
FUCA TERA, मेहम्यान्तरस्थान्‌ | 
भिचा देदीप्यते तदुग्रथनरचनया शुडबोधखरूपा 
 , तन्मध्ये बह्मनाडी हरमुखकहरादादिदेवान्तसंस्था ॥ २ ॥ 


किश्चाखण्डेकास्थो मेरुदण्डस्य पादादिस्थितते पादयोराकुञ्चनप्रसारणादिक्रिया न 
स्यात्‌, तस्मान्मूलोर्ध्वावधिरेव मेरुदण्डः | निगमतत््वसारवचनस्य त्यमथेः-- 
पादादिन्रह्मरन्धपर्थन्तं शरीरमधिक्कतय यदस्थि कील्कोपमं कीरकवद्धारकमिति 
मेददेशान्मूलकम्दादुद्वयङ्गुरोरध्वावधि | तदुक्तं भूतदयदरौ-- 
तन्मध्ये gusqered तु वज्ाख्या चित्रिणी तथा ॥ इति ॥ 
तन्मध्ये इति वजामध्ये इत्यथैः | प्रणवविरुसिता आज्ञाचक्रावच्छेदे तन्मध्ये 
प्रणवप्रकारेन प्रङ्ृषटोदीप्यमाना ; अत alas सप्त्रिच्छरोके “ तदनु 
च नवीनाकेबहुप्रकायं ज्योतिवां गगनधरणीमध्यमिरितिम्‌ '' ह्युक्तम्‌ | छता- 
तन्तूपमेया मकैटसूत्रतुर्यसूक्षमा तदुञ्रथनरचनया भित्वा देदीप्यते इत्यथैः | 
५, 
चित्रिणीद्युल्यविवरे संजाताम्मोरुहाणि षट्‌ | 
तत्पत्रेषु महादेवी wast विहरन्ति च ॥ 
इति कल्पसूत्रचतुथंकाण्डीयवचनं तत्‌ एकवचनान्तथुजङ्गीक््यां बहुवचनान्त- 
विहरन्तिक्रियान्वयायोगादमूलम्‌ | समूत्केऽपि तस्यायम्थः-- विहरन्तीति शिवोक्त- 
त्वात्‌ एकवचनार्थे बहुवचनम्‌ | चित्रिणीरन्धविवंरे इति करणाथेविषयाधारे सप्तमी | 
ततश्च भुजङ्गी कुण्डलिनी महादेवी चित्रिणीदयुलये चित्रिणीनाव्या aera यत्‌ 














(२) तन्मध्ये इति। तन्मध्ये agree चित्रिष्याख्यनाडी प्रसिद्धत्वेन Peas 





भिस्वा तेषां पद्यानां भ्रथनरचनया देदीप्यते away aif waded: । एतस्या मध्यवर्तिनी ब्रह्म 
न्दस्थदरमुखच्छिद्रात्‌ परमचिवान्तरस्थिता मध्ये आध्िता ञद्ञुदधीनां बोधो न यस्याः WRU 











१२ बट्चक्रनिरूपणम्‌ 
विदूयुन्मााविरासा मुनिमनसि रसत्तन्तुरूपा 
रुदज्ञानप्रबोधा सकटसुखम 
ब्रह्महयारं तदास्ये प्रविरुसति सुधाधारगम्यप्रदेशं 
ग्रन्थिरथानं तदेतददनमिति सुपुम्णाख्यनाड्या Bafa ॥ ३॥ 


पा FTA 








विवरम्‌ इतस्ततो बहिगेमनपथः, तेन पथा चक्रमेदक्रमेण षडम्भोरुहाणि संजाता 
सम्प्राप्ता सती तदत्र विहरति दीप्यते इत्यथैः । यद्रा यानि षडम्भोरुहाणि 
सुषुम्णान्तराे विहरन्ति प्रकाशन्ते, भुजङ्गी चित्रिणीरन्धविवरेण त्पत्रेषु संजाता 
संस्थिता सती अनन्तरं azaqs विहरतीति । न तु तद्वचनात्‌ षरट्‌पञ्मानां 
चित्रिणीविवरे स्थितिः प्रतीयते । तन्मध्ये चित्रिणीमध्ये | त्रह्नाड़ीति | अत्र 
“as mat” इति धातोन॑ड्यते गम्यतेऽनया पदभ्या इति नाडी पदवी, ब्रह्मणो 
नाडीति Ga ब्रह्मनाडी ब्रह्मपदवी ` श्दत्रह्मरूपायाः कुण्डङिन्याः परमरिव- 
सन्निधिगमनपथरूपचित्रिणीनाब्यन्तगेतद्यल्यभाग इति यावत्‌ । न तु चित्रिणीमध्य 
नाड्यन्तरमस्तीति fiend: | दरमुखकुहरात्‌ स्वयम्मुलिङ्गच्छिद्रात्‌ | आदिदेवः 
सहस्लदलकमलकर्णिकामध्यस्थपर बिन्दुः | अन्यत्‌ सुगमम्‌ ॥ २ ॥ 

छोकान्तरेण तां विरेषयति विध॒न्माठेति | रसत्तन्तुषूपेति | रसन्ती दीप्य 
माना तन्तुरूपिणी अञ्जतन्तुसद्शी कुण्डलिनी यत्र सेव्यथेः। ange 
सवानन्दमयीत्यथः | शुदधबोधस्वरभावेति शुद्धबोधाय तच्छज्ञानाय स्वस्य आत्मनो 
भावो भावना युत्रेत्यथेः | तदास्ये ब्रहमनाञ्याः आस्ये हरभुखकुहरे ब्रह्मद्वारं कुण्ड 
ferat: शिवसननिधिगमनाय प्रवेशनिमेमृपथरूपमित्यभः | सुधाधारगम्यप्रदेशमिति | 
Ba: परमशिवशक्तिसामरस्यनिःखृतागृतधारो गम्यते मूलाधारस्थरिवरक्तिरभ्या 








` ३) विद्युन्मेव्यादि । एतस्या ब्रह्मनाच्या एव विशेदणान्याद-- विद्युन्माेतति । विद्यु 


ware? विख; ser यस्याः 1 मुनिमनसि प्रकाश्चमृणारतन्ुरूपा, अतः सुश््मा । Beare 
प्रकाशो यस्याः, अतः कलासदितानां खलमयी | यद्रा सवेषां gaat gaara एवात्ममावो यस्याः । 
यद्वा छद्धमावानां स्वे परमात्मनि भावो ज्ञानं यत्‌ घा तथा । तस्या मुखे ब्रह्मद्वारं प्रकाशते । 
HAI य आसारः शीकरस्तस्य गम्यप्रदेलो गमनभरङृति यद्‌ास्यमिति यावत्‌ । ^ प्रदेशः स्थान 
मागेयोः ” इति त्रिकाण्डडोषः तदेतद्रदनं बुुम्णानामनाञ्या ग्रन्थिस्थानम्‌ | सुधियो वदन्त त 
तत्‌ तया सहास्यलभ्न मिलनं तत्रैवेति ॥ [अव मते श्ुद्मावस्वभवेति पाठ; 1] ॥ ३ ॥ 











| षद्चक्रनिरूपणम्‌ १३ 
FTI सुषुम्णास्यलप्रं ध्वजाधो Wales चतुःशोणपत्रम्‌ | 
अधोवक्त्रसुदयत्सुवर्णाभवणैर्वकारादिसान्तेर्यतं बेदवर्णेः ॥ ४ ॥ 
अमुष्मिन्‌ धरायाश्चतुष्कोणचक्रं समुद्धासि शुटाष्टकैरावृतं तत्‌ | 
रसत्पीतवण तडित्कोमलाङ्खं तदन्ते समास्ते धरायाः सखबीजम्‌ ॥ I 


wad येन द्वारेण तद्ूपपरदेशचमितयथेः | तदेतदिति तस्य द्वारस्य एतत्समीपवरिग्देशं 
सुषुम्णाया ग्रन्थिस्थानं कन्दयुषुम्णयोः सन्धिस्थानं सुषुम्णाया वदनं च इति लपन्ति 
आगमज्ञा वदन्ति इति समुदायाथेः ॥ ३ ॥ 
नाडीं निरूप्य अङ्गप्तयङ्गादिसदहितं मूलाधारचक्रं निरूप्यते-- अथाधार- 
पद्ममिति नवभिः ah: | सुषृम्णास्यल्य्रं at कन्दसुषुम्णयोः सन्धिस्थानसं-' 
रुप्मपत्रमित्यथेः | ध्वजाधो गुदोध्व॑िङ्गमूलादधोऽवधि सुपुम्णापन्तं इत्यर्थः | 
AGM रक्तवणैचतुद॑रम्‌ | वकारादिसान्तैः व श ष स इति वेदवणैधतम्‌ | 
अत्र WARY पद्मानां दलावच्छेदे - दक्षिणावर्तेन वणेयोगध्िन्तनीयः | तदुक्तं 
विश्वसारतन्त्रे-- | 
| सवैवर्णात्मकं पत्रं carat परिकीर्तितम्‌ | 
क्षिणावतैयोगेन feat चिन्तयेद्धिया ॥ इति ॥ ४ ॥ 
अमुष्मिन्‌ धरायाश्चतुष्कोणचक्रमिति । एतवद्मकर्णिकायां चतुष्कोणङ्पं 
पृथ्वीमण्डरं समास्ते इत्यथः | मण्डलं विरोषयति- समुद्धासीत्यादिना | तस्य 
द& AMI पीतवणम्‌ | स्पष्टमाह | 





| |) 











¬ (=) जयाषार इति । नादीप्ररताननानन्तरं षट्पदानां यथाकमं मूलतः सङ्गतिः कष्वते। 
अपानस्थाने तत्पद्मस्य अवस्थितिः । चतुःलोणपत्रं चत्वारि रक्ताकारपत्राणि यस्य । अधःस्थितं वक्त्रं 








` वर्ण॑त्वात्‌ ॥ ४ ॥ 





RY TILE 
TUT गजेन््राधिरूटं तदङ्क नवीनाकेतुल्यप्रकाशः 





मूलाधारे धराचक्रं चतुष्कोणं प्रियम्बदे | 
। पीतवर्ण परिव्तश्चाष्टश्ूडेः कुलाचङेः ॥ इति ॥ 
We: कीदशः, कुलाचङेरिति कामिन्याः aaah: | 
यद्वा--कुलाचङेरिति 
floras मन्दरश्च ad चन्द्ररोखरम्‌ | 
fered सुवेलश्च मल्यश्च सुपरवैतम्‌ | 
चतुष्कोणे वसेदेवि एतत्‌ सप्तकुलाचलम्‌ ॥ 
इति निर्वाणतन्त्रवचनात्‌ यथा प्थ्वीमध्ये सपतकुलाचकास्तथात्रा्टशूलानि कुलाचल- 
सदृशानि इति भावः | तदन्ते इति तस्य घरामण्डकस्य अन्ते मध्ये धरायाः स्वबीजं 
लकारः समास्ते | एतद्लीजमपि पीतव्णैम्‌ | तचथा- 
बीजं तन्मध्यतश्चेनद्रं पीतवर्णं चतुैजम्‌ | 
वज्रहस्तं महाबाहुमरावतगजस्थितम्‌ ॥ इति ॥ 
रसत्पोतवणेमिद्युभयसम्बन्धः ॥ ५ ॥ 
धराबीजध्यानमाह चतुरित्यादि | यदेव धराबीजं तदेषैनद्रबीज मित्यविरुद्ध्‌ | 
तदङ्क इति धराबीजस्याङ्के ष्टिकारी ब्रह्मा वसेदित्यन्वयः | तदङ्के षरा- 
बीजस्य बिन्दुमध्ये इति बोध्यम्‌ | तदुक्तम्‌-- 











यिन्यादिचक्र ब 11 cuckoo ae णां तत्राधिष्ठितत्वाश्च मूृखाधारादीनां | चक्रसंज्ञा प्रतीयते, भेरवीचक- 
7मलवचनात्‌ | कोलम्‌ , Sag पीतवर्णः यस्य । विद्युदिव अङ्गं यस्य HA 
सानुस्वारलक्रार इति ॥ ५ ॥ 








(६) चतुर्बाहुभूषमिति बीजस्य विरोषणम्‌ । चत्वारो बाहवो भूषा अलङ्कारा इव यस्य । 





गजेन्द्रं भविरूढम्‌ `" गलर्थाकमक ' इत्यादिसृत्रात्‌ कर्तरि क: | तदङ्क तस्याङ्के बीजाकारमू्त 
प्रातःकालीनसूयतुल्यदीपिः afer शिदचविराजते । ठ्सश्चतवारो बाहवो यस्य । मुखाम्भोजलक्ष्मी- 
again वेदो यस्य अर्थात्‌ त॒म्रस्वविहाष्ठ 











रा इत्यथः | [अत्र मते चतुर्मागवेद इति पाठः।] ॥ ६॥ 


+ «eed ed i dda 
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मूलाधारे धराबीजं तदहिन्दो ब्रह्मणः स्थितिः | 
ace शि्ुरूपस्य गजारूढोऽमराधिपः ॥ इति ॥ 
शिद्ुरूपस्य ब्रह्मणः स्थितिरित्यन्वयः | 
तदङ्क धराबीजक्रोडे अमराधिप इति तु मतान्तरम्‌ | 
स्वमते धराबीजैन््रवीजयोरमेदात्‌ “ मन्त्रार्ण देवता परोक्ता देवता मन्त्र 
रूपिणी '› इति वचनाच्च तयोरमेदवणैनम्‌ | निर्वाणतन्त्रे-- 
teadist वरारोहे fees वामदेरके | 
सुसिद्धं ब्रह्मसदनं नादोपरि सुन्दरम्‌ | 
तत्रैव निवसेद्रह्या सष्टिकर्ता प्रजापतिः ॥ इति ॥ 
अत्र धराबीजस्योध्व नादोपरि ब्रह्मस्थित्तिकथनेन नादोरध्वे बिन्दुमध्ये स्थितिरवगभ्यते | 
खङ्गस्य वामदेशके इति मतान्तरम्‌ | अत एव शारदायाम्‌- 
आधारांश्च विदुस्तत्र मतमेदादनेकधो ॥ इत्युक्तम्‌ | 
a किम्भूतः ? रसृद्वेदबाहुरिति | अत्र केचित्‌ ब्रह्मणो द्विभुजदशेनेन रसद्धाहुवेदा 
सामवेदादयो बाहौ यस्येति saa set तदेव संस्थापयन्ति । तन्न । ब्रह्मणो 
हस्ताभ्यां वेदधारणस्य कुत्राप्यदर्चनात्‌ | fear ब्रह्मा aguas ध्येयः | 
तथा स्पष्टमाह भूतञद्धो- 
तदङ्क च चतुर्बाहुं रक्तवणै शिं शिवे | 
agai gaye ब्रह्माणं विद्धि पावेति ॥ इति ॥ 
मुखाम्भोजरक्षमीश्चतुर्मागमेद इति । अस्य ब्रह्मणश्चतुर्िमगियां मेदः अवयवेषु 
विशेषः सैव ॒सुखाम्भोजक्ष्मीरित्यर्थात्‌ -त्रहमणश्चतुसंखत्वमायातम्‌ | यद्वा--मुखे 
wetter तथा चतुभिर्मागेः अर्थात्‌ मुखावच्छेदे मेदो यस्येति विशेषण 
gaa) ““ चतुरभागवेद ' इति पदे अमेद्रूपेण Gare: । अत्र ब्रह्मणो 
हस्तेऽख्लानमिधानेऽपि-- ` 
| दण्डकमण्डटधरां अश्षसूत्रामय तथा | 
, . ध्यायेत्तं रक्तवर्णा ब्राह्मीं ङष्णाजिनोज्ज्वलाम्‌ | 
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वसेदत्र देवी च डाकिन्यभिल्या टसदेदबाहूञ्चला रक्तनेत्रा । 
समानोदितानेकस्यप्रकाशा प्रकारं वहन्ती सदा रुख्बुद्धः ॥ ७ ॥ 


इति विश्वसारतन्त्रोक्तत्राह्मीष्याने बरहमशक्तिहस्ते दण्डकमण्डल्वक्षसूत्राभयदरोनादत्रापि 
तथा कर्ष्यते ¢ यस्य देवस्य य॒द्रपम्‌ ' इत्यादिना सप्तशतीस्तोत्रे शिवशक्त्योरेकाञ्च 
दशेनात्‌ इति वदन्ति | व्तुतस्च्‌-- 
अभयवरदहस्तं कुण्डिकामक्षमालां 
दधतममरभूषं चिन्तयेदादिमूरतिम्‌ ॥ ; 
इति यामलोक्तकर्मान्तरीयध्यानप्राप्ताभयवरादीनि ध्येयानि | स्पष्टमन्यत्‌ ॥ ६ ॥ 
आधारपद्ये डाकिनीशक्तिस्थितिमाह वसेदिति । अत्र पद्मे डाकिनी नाञ्नी 
देवी वसेदिव्यन्वयः | सा किम्भूता £ सदा सवैस्मित्‌ काले शुद्धबुदधेस्त्ज्ञानस्य 
प्रकारं वहन्ती तच्वज्ञानसम्पादयित्रीस्यथेः | तथा च योगाङ्गलेनात्र तां ध्याता 
तच्चज्ञानमामोति इति भावः । ~ 1 
इयं देवी चक्राचिष्ठात्री page 

ava वकाषसोपेतं डाङकिन्या समधिष्ठितम्‌ ॥ इति ॥ 
डाकिनी राकिणी चैव लाकिनी काकिनी तथा। ` 

शाकिनी हाकिनी चैव क्रमात्‌ षट्‌ cesar: ॥ इति ॥ 
अस्या ध्यान विरोषमादान्यत्र- 

रक्ताक्षी रक्तवर्णो पड्युजनभयङच्छरः हस्त 

वामे खड्गं दधानां चषकमपि सुधापूरितं चैकवक्ताम्‌ | 
अत्यु्राशु्रदष्टामरिकुरुमथरनौ पायसान्ने प्रसक्तां ने 

मूलाधारेऽमृतार्थे परिवृतवपुषं डाकिनीं चिन्तये्ताम्‌ ॥ इति ॥ 
(= कठेदेति । अत्रैव चक अक्न्यमिखा नाम यस्याः सा करद्‌ । “ अभिरम नामो 
मयोः ` इत्यमरः | लसद्धिः भ्र काशद्धिशतुर्बाहभिरुञ्ज्वस र देवी | 


एककालीनो दितानां अनेकसूर्याणामिव sera उदयो | यस्याः सा तथा । सवेदा Paralal प्रकाश 
उइन्ती परमाथंविषयीमूता सदृशं विभावयन्ती तद्धावान्वितानां arava ददातीत्यर्थः 1} ७ ॥ 

















न 
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वज्राख्यावक्तरदेरो waa सततं कणिकामध्यसंर 
कोणं तत्‌ aged तडिदिव Acad कामरूपम्‌ | 
ea नाम वायुनिवसति सततं तस्य मध्ये 


saan बन्धुजीवप्रकरमभिहसन कोरिसु्यप्रकाशः ॥ < ॥ 


तथा-- 
 सिन्दूरतिलकोदीप्तामश्चनाच्चितरोचनाम्‌ | 
, कष्णाम्बरपरीधानां नानामरणभूषिताम्‌ ॥ 
इत्यादिकरमान्तरोक्तडाकिनीध्याने प्रापे कष्णाम्बरं ध्येयमिति । अत्र ब्रह्मादीनां 
षट्चक्रस्थसकलदेवानां भावमेदेनोरध्वाधोवक्त्रेण स्थितिचिन्तनमाह शाक्तानन्दतरज्नि- 
णीध्तमायातन्त्रे | पवेल्युवाच-- 
अधोवक्त्रस्थितिस्तत्र अधोभागे कथं भवेत्‌ ॥ 
इति प्रश्चे, महादेव उवाच | 
तत्सवै पङ्कजं देवि सवैतोमुखमेव च | 
्रवृत्तिभावचिन्तायामधोवकत्राणि चिन्तयेत्‌ | 
निवृृत्तिमावमार्गेषु सदेवोध्व॑मुखानि च ॥ इति ॥ 
अन्यत्‌ सुगमम्‌ ॥ ७ ॥ 
मूलचक्रकणिकायां त्रिकोणं निरूप्यते--वज्ाख्यावकतरदेरो इति । सुषु 
म्णाया जास्यात्‌ द्रचङ्गुोर््वे टिज्गमूादधो ana | तत्त. मूलाधारकमल- 
(८) वजाख्येति । अस्यैव पद्यस्य क्णिकामध्यस्थे Sued fre AT 














तदेवाख्या AI ART चतुष्कोणं वज्ञाख्यनाब्याः समदेशे भ्रकारते । सवदैव विद्युदिव प्रकादाते 










आह जीवेद इति ) किम्भूतः बन्धूकपुष्पसमृह अत्यर्थ sueafaa । ततोडप्यदलय T 
ag: सूपवानित्यादि सांख्यसिदधान्तमपि सङ्गच्छते । ga: कीटशः१ कोटिमूर्गाणां इव प्रको afd 


१८ षट्चक्रनिरूपणम्‌ 
क्णिकामध्यस्थगद्वरान्तवैतिं तत्र त्रिकोणं विरुपतति इत्यन्वयः | त्रिकोणं कीदृशम्‌ ? 
तरपराख्यमिति | त्रिकोणगरभस्थकामवीजघटकककारमध्ये त्रिपुरुन्दयेधिष्ठानात्‌ 
त्रेपुराख्यमिति तात्पयैम्‌ | तदुक्तं शाक्तानन्दतरङ्गिण्यां ककरतत्वकथनमुपक्रम्य -- 
तेषां मध्ये स्थिता देवी सुन्दरी परदेवता ॥ इति ॥ 
as सुख्िग्धम्‌ | तथा कामरूपं कामं निरूप्यतेऽनुभूयते येन तादशं मदनागा- 
रात्मकमित्यथेः | अत एव-- 
त्रिकोणं तत्त विज्ञेयं शक्तिपीठं मनोहरम्‌ ॥ इदयुक्तम्‌ ॥ 
त्रिकोणं धराबीजस्योर््वे | तदुक्तं सम्मोहने धरावीजमथिक्कत्य -- 
वामा ज्येष्ठा तथा रौद्री त्रिरेखा च तदृष्वेतः ॥ इति ॥ 
तल्तरिकोणमध्ये कन्दपेवायुस्थितिमाह कन्दपं इति | समन्तात्‌ त्रिकोणव्यापकरूपे 
waa: | जीवश इति । अस्य जीवधारकत्वाल्नीवेश इद्यक्तम्‌ । तथा हि-- 
कन्ददेरे वसेत्‌ प्राणो दपानो गुदमण्डले || | 
इत्यादिवचने गुदमण्डलस्थवायोरपानत्वाभिधानात्‌ तादृशगुदमण्डरस्थकन्दपैवायो- 
Ta: | ततश्च -- 
अपानः कषेति प्राणं प्राणोऽपानच्च करष॑ति | 
रज्जुबद्धो यथा Wat गतोऽप्या्ृष्यते पुनः | 
तथा चेतो विसम्वादे सम्वादे सन्त्यजेदिमम्‌ ॥ इति ॥ 
विसम्वादे परस्परवेपरीत्यगमने एतो प्राणापानवायू तथा कर्षाकर्षिणौ aaa 
अविरोधिगमने इमं देहं सन्त्मजेदित्यथंकतद्वचने कन्दर्पावान्तरनामकापानवायोः 
भराणाकषेकत्वेन देदधारणत्वाज्जीवधारकल्वं प्रतीयते, अतो da इत्युक्तिरिति 


भावः | अत एव awe sae “ श्वासोच्छवास विभज्ञनेन जगतां जीवो 
यथा धायते ' इत्यनेन श्वासोच्छवासरूपयो; स 


स्पष्टमन्यत्‌ ॥ < ॥ 





एतत्‌ ति 








षट्ष्वक्रनिरूपणम्‌ १९ 
तन्मध्ये eRe दुतकनककराकोमलः पश्िमास्यो 
ज्ञानघ्यानप्रकारः प्रथमकिसटयाकाररूपः स्वयम्म्‌ : | 





=e Ee eee 


त्रिकोणमध्ये स्वयम्भुलिङ्गस्थितिमाह तन्मध्य इति । त्रिकोणमध्ये लिङ्गरूपी 
स्वयम्भूः स्वयम्भुनामकशिवखिगं विलसतीत्यन्वयः । द्रूतकनककलाकोमलः तक्तकाश्च- 
नावयव इव क्लिगधभाव इत्यथः | पश्िमास्योऽधोमुखः | तदुक्तं कालीकुलागृते-- 
तत्र स्थितो महारिङ्गः स्वयम्भूः सवेदा सुखी | 
अधोमुखः क्रियावांश्च कामबीजेन चाक्ितिः ॥ इति ॥ 
ज्ञानध्यानप्रका् इति ज्ञानध्यानाभ्यां प्रकारो यस्व तादश इत्यथः | तथा च 
ज्ञामेन निगणरूपप्रकाशः ध्यानेन ' संुणहपधरकीयो यस्य स एवायं स्वयम्भूरिति 
भवः | | 
दृष्टान्तेन विरोषयति प्रथमकिंसल्याकाररूप इति । अचिरोतयन्नपत्राङ्कुरवत्‌ 
आकारः रूपं यस्य | तेन स्थूलमूलात्‌ qed चम्पककुसुममध्यस्थितश्चलाकाव- 
दुन्नतः रयामवणश्चेत्यथेः | तदुक्तं शाक्तानन्दतरङ्किण्याम्‌-- 








स्वयभ्भुलिङ्गं तन्मध्ये aes पश्चिमाननम्‌ | 
ध्यायेच्च परमेशानि शिवं इयामलसुन्दरम्‌ ॥ इति ॥ 





(९) तन्मध्ये इति । तत्कोणस्य किंश्चित्‌ उपरि लिङ्गरूपी 
wea : इता या # i) | हिछथीभूः ग दघ 
नाख्ययोगाम्यां THT उदयो यस्य । नवीनयपछ्रवाकारस्येव रूपं यस्य । बिदयतपूर्नन्दुबिम्बखमूहानां 
करबन्दज्ञिगधसमूदस्येव हास्य इव सविश्चेषो यस्य । तत्स्थानमपि विकसितं शीरं अस्य, सरिदावतं- 
स्पश्रकारा wee, arama । एवम्भूत सन्‌ विकसति ॥ 
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यत्तु + 


मूलाधारे ered त्रिकोणमतिसुन्दरम्‌ | 
तस्याखिरेखामानीय अधरध्यैग्यवस्थिताम्‌ | 
नीरुतोयदमध्यस्थां तडित्कोरिसमप्रभाम्‌ ॥ 


इति यामल्वचने कुण्डङिन्या नीकतोयदमध्यस्थविरोषणेन स्वयम्भुलिङ्खस्य नीर्वणे 
त्वमायातम्‌ , तन्नीक्यामयोरेकपर्यायत्वान्न विरुद्धम्‌ | 

विदयुूर्णेन्दु निम्बप्रकरकरचयस्िग्धसन्तानदहासीति । विदयुतपूणेचन्द्रनिम्बयोयेः 
cee: उत्तापरदितकिरणः तत्तस्यकिरणसमूहेन मदुरवाह विशिष्टप्रकाशोऽस्यास्ती- 
त्यथः | काशीवासी विलासीति । अत्र काञशीवासतुल्यवासविशिष्टः सन्‌ विलासी- 
aa: | तेन यथा काशीवासे सुखं भुनक्ति तद्वदत्रापीति भावः । अथवा विकास 
Sere: कामप्रफुट्ठभाव इति यावत्‌ , तद्विशिष्ट इत्यथः ; “ कामवीजेन चालितः ” 
इति vata | जयं स्वयम्भूः काशीवासी, एतेनास्य विशवेश्वरतवं सूचितं इति । 
सरिदावतेरूपप्रकार इति सरिदावरते यद्रूपं तस्करः ततश्च यथा आम्यमाणनदीजके 
मध्यनिन्नस्तन्मध्ये किंञ्चिदुन्नतं शद्धमध्योन्नतवदिति भावः | अयं स्वयम्भूः काम- 
बीजोपरिस्थितः तदाह कारीकुलामृते-- 







[लर ल्द 


परि SHS: AEA: सुमनोहरः | 
aa स्थितो महारिङ्गः स्वयम्भूः सव॑दा सुखी | 
अधोमुखः क्रियावांश्च कामवीजेन चाख्तिः ॥ इति ॥ 


तथान्यत्र-- 





पू्वक्ता डाकिनी तत्र कणिकायां त्रिकोणकम्‌ | 
यन्मध्ये विवरं सूक्ष्मं रक्तामं कामवीजकम्‌ | 
तत्र स्वयम्मुलिङगशचाघोमुखारः 





इति मतान्तरम्‌ ॥ ९ ॥ 
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Ta PUGS जगन्मोहिनी 
ब्रह्मदारमुखं मुखेन मधुरं संखछादयन्ती खयम्‌ | 
Agra नवीनचपलामाटाविखासासपदा 
सुप्ता सपेसमा शिवोपरि ठसत्साधेत्रिवृत्ताङरतिः ॥ १० ॥ 
यम्भुरिङ्गे कुण्ड लिनीशक्तिस्थितिमाह aes इति द्वाभ्याम्‌ | अनयोरथेः | 
यया कुण्डलिन्या श्वासोच्छवासविभञ्चनेन पवर्तनेन जगतां जीवो जीवात्मा धायते 
देहावच्छेदे स्थाप्यते सा देवी मत्तालिमारास्फुटं यथा स्यात्तथाङृतिः | एवं वक्ष 
माणक्रमर्वाचम्‌ अर्थात्‌ जनयन्ती सती अग्बुजगहरे मूकाधारकमर्कर्णिकामध्यत्रिकोण- 
Tat तस्य स्वयम्भुखिङ्गस्योध्वभागे विलसतीति saga वि्िष्टान्विताथेः | 
विसतन्तुसोद्रलसतसूषषमा सृणालसूत्रतुल्यसूक्षमा इत्यथैः | जगन्मोहिनी जगतां माया- 
हपिणीत्य्थः | aagrad स्वयम्भुलिङ्गचिद्रं मधुरं मदु यथा स्यात्तथा स्वमुखेन 
संछादयति इत्यथैः | नवीनचपलामाला विल्सास्पदेति सर्वेषां नवीनत्वे प्रकाराधि- 
वयदशेनादनत्र नवीनोत्कीतैनमधिकप्रकाशप्राप्त्यथेम्‌ | ततश्चातिप्रकारितविधुन्मालानां 
विकासस्य स्थिरतरकोतूहख्वासस्यास्पद इत्यर्थात्‌ स्थिरतरातिप्रकाशितविचुत्समूहप्रका- 
शातुस्यप्रकारवतीति पर्यवसितम्‌ | | 
वाक्यजननक्रममाह कोमलकाग्यवन्धरचनामेदा तिमेदक्रमैरिति | BATA 
्दुशब्दधरितरूपगुणरसा दिवणैनात्मकवाक्यम्‌ । बन्धः पड्मबन्धाश्चवन्धादिचित्र- 
काव्यम्‌ | रचना तदतिरिक्तगयपद्यात्मकवाक्यम्‌ | मेदस्तेषां विरोषः | अतिमेदस्त 
दितरसंस्कृतप्राकृतवाक्यसमुदायः | dad: क्रमः लाखरव्यवहारानुरूपरीतिः | ताद- 











(१०) तस्योध्वं इति । तस्य ॒रिवस्य ऊर्ध्वंऽध इत्यथ । म्रणारखुतन्तुसद्ङ्ञी | शरौरकरा 


| न तन्मुखं मधुरं शङ्खस्य वेष्टनाकारः वीः † 
स्थानं यल्यास्तत्सदशीति यावत्‌ । सुप्ता अतः alge, सर्पो हि ga gost भवति | 
िवस्योपरि sad भ्रकादात्‌ ass आङृतिः शरीरं यस्याः eM 
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कुखकुण्डली च मधुरं मत्ताटिमारासफुटं 
वाचं कोमलकाव्यबन्धरचनाभेदातिभेदकरमेः । 
श्ासोच्छ्रासविभज्जनेन जगतां जीवो यया धार्यते 
सा मूाम्बुजगहवरे wate प्रोदामदीप्तावछिः ॥ 95 ॥ 





ant रीतिभिर्वाचं जनयन्तीति परिष्कृताथैः | कुण्डरिन्याः संस्कतप्राक्ृतविरोषा- 
विरोषयावद्वाक्यजनयित्रीलात्‌ | 
तदाह सारदायाम्‌-- 
भिद्यमानात्‌ पराद्िन्दोरव्यक्तात्मा रवोऽभवत्‌ | 
तत्पाप्य कुण्डलीरूपं भ्राणिनां देहमध्यगम्‌ | z 
वणात्मनाविभेवति गपद्यादिभेदतः ॥ इति ॥ 
गचपदयादीत्यादिपदात्‌ Tag गृह्यते । ¦ 
ama कादिमते-- ` ` 





मूलाधारे समुत्पन्नः पराख्यो नाद उत्तमः ॥ 
स एव चोध्वेतां नीतः स्वाधिष्ठानविजम्भितः | 
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वेखर्याख्यस्ततः कण्रीषैतास्वोष्ठदन्तगः | 

जिदहामूलाभघ्ष्ठस्थस्तथा नासाग्रतः क्रमात्‌ ॥ 

कण्ठताल्वोष्ठकण्टस्थः कण्टोष्द्भयतस्तथा | 

समुखन्नान्यक्षराणि क्रमादादिक्षकावधि ॥ इति ॥ 
अरु विस्तरेण | 

कुण्डरिनीष्यानान्तरमाह अन्यत्र-- 

ध्यायेत्‌ कुण्डलिनी देवीं स्वयम्भुलिङ्खविष्टिनीम्‌ | 

इयामां सूक्ष्मां खष्टिरूपां खष्टिस्थितिख्यामििकाम्‌ | 

विश्वातीता ज्ञानरूपां चिन्तयेदृष्वेवाहिनीम्‌ ॥ 

तथा-- 

ध्यायेत्‌ कुण्डलिनीं देवी मिष्टदेवस्वरूपिणीम्‌ | 

सदा षोडवर्षीयां पीनोच्रतपयोधराम्‌ । 

नवयोवनसम्पन्नां सवांभरणभू षिताम्‌ | 
रक्तामिति सुन्दरी विषये ज्ञेयमिति शाक्तानन्दतरङ्गिणीकारः । वस्तुतस्तु सवदेवता 
विषये एव कुण्डकिनी caida ध्येया न तु इयामवणेत्वेन 
aaane च कुण्डङिन्यास्तडिदाकारत्वकथनात्‌ | इ्यामामित्यनेन- 

शीतकाले भवेदुष्णा चोष्णकाके च AAT | 

मतक्चकाञ्चनाभा सा यामा खी परिकीर्तिता ॥ 
त्येतद्वचनाक्रान्तत्वं ज्ञापितम्‌ , न तु स्यामवणेत्वम्‌ | अतः सव्ाखसामज्ञस्यमिति | 
चक्रभेदनात्‌ पूर्वं AAA कुण्डलीघ्यानमाह कङ्कारमारिन्याम्‌-- 












चतुभुजां त्रिनेत्राञ्च वराभयकरान्तथा ॥ 
तथा पुस्तकवीणाच्च घारिणीं सिंहवाहिनीम्‌ । 
गच्छन्तीं स्वासनं भीमां नानारूपधरासिकाम्‌ ॥ इति ॥ १ ९-११ ॥ 
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तन्मध्ये परमा कटातिकुशला सूक्षमातिसृष्टमा परा 





बरह्माण्डादिकटाहमेव सकलं यद्धासया भासते 
सेयं श्रीपरमेश्वरी विजयते नित्यप्रबोधोदया ॥ १२ ॥ 


ST 


स्वयम्भुरिन्गवेष्टितकुण्डखिन्युष्व समसूत्रपातन्यायेन दण्डाकरेण लिङ्गाम- 
पयन्तस्थितां परदराक्तिमाह तन्मध्ये इति । seal: यद्धासया यस्याः शक्तया 
दीप्त्या ब्रहमाण्डादि तत्कटाहश्च भासते प्रका्ते सेयं श्रीपरमेश्वर तन्मध्ये 
वयम्भुखिङगे ऊुण्डलिनीवेष्टनोर्ध्वे विजयते सर्वान्‌ वरावर्तिनः कृतवा Asda: | 
किम्भूता £ परमा अधटनघटनपटीयसी माया । कला नादक्तिरूपा 








कला कुण्डलीनी सेव नादशक्ति;  शिवोदिता ॥ 

तस्योपरि मनो ध्यायेत्‌ Presi $ 

प्रदीपकलिकाकारां कुण्डस्यमेदरूपिणीम्‌ | 
तथा कालिकिाश्रुतो-- 








स ब्रह्मा स शिवः श्रः स एव परमेश्वरः ॥ 





अ 

(१२) तन्मध्ये इति । तस्याः कुण्डखिन्या मध्ये परमा कला आस्ते पर परमात्मानं मीयते 
अनया इति परमा । aad sas यतः afters । SEA यतह्तस्या मध्ये परा परयन्ती 
मध्यमा वैखरी aiken नित्यं आनन्दपरम्परा यस्याः सा तथा । अयथंवियुन्माेव रुषत्‌ 
भ्रशत्‌ दौधितिस्तेजो यस्याः ब्रह्माण्डस्य आदिक्यहपरथन्तं यस्याः कलाया भाखया चकं आसते | 
यद्वा शरीरस्यापि ब्ह्मण्डं्ञा--““ ब्रह्माण्डे चे गुणाः सन्ति ते हि सन्ति adar” इति प्रामाणि- 
क्तत्वात्‌ । सेयं श्रीपरमेश्वरी विजयते जयतीदर्थ; | निदयज्ञानस्योदयो यतः ॥ १२ 





षट्चक्रनिरूपणम्‌ २५ 
व्यातवैतन्मूलचकान्तरविवरटसत्कोरिसुर्यप्रकारां 
वाचामीरो नरेन्द्रः स भवति सहसा सवैविद्याविनोदी | 
आरोम्यं aa नित्यं निरखधि च महानन्दचित्तान्तरात्मा 
वाक्यैः काव्यप्रबन्धैः सकरसुरगुरून्‌ सेवते DEAN: ॥१३॥ 


स एव विष्णुः स प्राणः स HSH: स चन्द्रमाः | 
इति कुण्डलिनीं ध्यात्वा सवपपैः प्रमुच्यते । इति ॥ 


स्याः शिखाया मध्ये त्रिवलयस्योर्ध्वे व्यवस्थितां परमां कलां नादरूपाभित्यथेः | 
इति कक्तिारहस्यकारः | अतिकरुञ्चला खष्टिसम्पादनयोग्यतारूपकोश्चलवतीत्यथेः | 
नित्यानन्दपरम्परेति | नित्यानन्दात्‌ परम्परा परम्पराक्रमसम्बन्धो यस्या इत्यथः | 
ततश्च नित्यानन्दो निगुणं aa, ¡ तस्मात्‌ सगुणाविर्भावः सगुणात्‌ शक्ति 
रक्तेरनादः, नादाहिन्दुः, बिन्दोः कुण्डलिनी, कुण्डङिन्यवान्तररूपेयं festa 
वभ्रकारेण नित्यानन्दपरम्परेति भावः 1 यद्वा नित्यानन्दपरम्परातिविगल्त्पीयुष- 
धाराधरत्यकविरोषणम्‌ | नित्यानन्दात्परम्परया नित्यानन्दात्‌ परं बिन्दुः, तत्परमाज्ञा- 
चक्रमू , तत्परं विशुद्धचक्रम्‌, एवं क्रमेण मूलाधारपयेन्तं अतिविगलन्ती या 
पीयूषधारा सा fad गृह्यते यया Beas: | स्पष्टमन्यत्‌ ॥ १२ ॥ 

मूलाधारे कुण्डलिनीचिन्तनफलमाह ध्यात्वेतदिति । मूलचक्रेति, ““ मूल- 
AAR मूलाधारं ततो विदुः '' इति वचनात्‌ मूलाधारचक्रं तस्यान्तरे 
मध्यं aig गहरं तस्मिन्‌ लसत्कोरिूर्यपरकायामित्यथैः | सकलसुरगुरूनिति | 
सिंहशादुलनागादयाः पुंसि श्रे्ठा्थवाचकाः ' इत्यमरोक्तया सुरगुरुवर्तिना गुरुशब्देन 


Sa 














- EE 


(१३) भ्यात्वेतदिति । एतत्‌ qerared सर्वे ध्यात्वा नरः एवमेवं मवति तक्तमेणाह-- 
वाचामीशो नरणामिन्दरतुल्यः सहसा सर्ववि्याविनोदी च भवति । तस्य नित्यमेव आरोग्यं निरवधि 

धारमध्यप्रकाञ्चं कोटिसूर्याणां sat यस्य तत्तया । ख जनः काव्यप्रबन्वैः वाक्ये GESTS 
द्धी कः सन्‌ सेवते वाक्पतिस्‌ 








दशो adie: । [अत्रे मते गुरुमिति पाठः] ॥ १३॥ ` 





२६ षट्‌ चक्रनिरूपणम्‌ 


पोषुम्णमध्यघटितं ध्वजमूरदेशे । 
ag Se: WRad तडिदाभवर्णे 
Marea Bead: ॥ १४ ॥ 


Saal त्रह्मविष्णुरिवादयः, प्रतीयन्ते | ततश्च तदादिदेवान्‌ सेवते स्तवादिवाक्यै 
स्तोषयतीत्यथेः | स्पष्टमन्यत्‌ ॥ | 
तदयं महावाक्या्थनिर्णयः | WMA चतुदेलं रक्तवर्ण aw 
इति स्वणामचतुवणेयुक्तदलक्णिकायां धरामण्डलं चतुष्कोणं apqead पीतवर्णं 
तन्मध्याधोधराबीजं चतुभुजं एरावतारूढं पीतवर्णे वजहस्तं चतु्मूजम्‌ | धरावीज- 
चिन्दुमध्ये शिगुरूपत्रह्मा tad: चतु दण्डकमण्डल्वक्षसूत्राभयहस्तः ATHS: 1: 
तत्कर्णिकायां wana safest डाकिनीशक्तिः रक्तवणां चतुभज ्‌ 
Wasaga | कणिकामध्ये विदयदाकारत्रिकोणं तन्मध्ये कामवायुः ` 
कामबीजश्च रक्तवणेम्‌ | तदुपरि स्वयम्भुलिङ्गः इयामवर्णैः । तस्यो्ध्वे कुण्डकिनीशक्ति 
ित्रिवल्याकारा | तदुर््वे fea चित्कला दण्डाकरेण स्थितेति ॥ १३ ॥ 
इति प्रथमप्रकरणम्‌ ॥ 
Wes निरूप्य खाधिष्ठानचक्रं निरूपयति सिन्दूरपूरेत्यादि 
पञ्चमिः | प्रथमस्यायमथेः | ध्वजमूलदेरे eae अन्यत्‌ आधारचक्र 
Ries सिन्दूरस्य पूरणेनयथा मनोहरर क्तवर्णी agama 

























षट्‌ चक्रनिरूपणम्‌ ह 
तस्यान्तरे प्रविटसदिरशदप्रकारा- 
मम्भोजमण्डरुमथो वरूणस्य तस्य । 
अर्धन्ुरूपरसितं शरदिन्दुञुभ 
वद्भारबीजममरं मकराधिरूटम्‌ ॥ १५ ॥ ` 











पुरन्दरान्तेरिति । पुरन्दरो लकारः तदन्तेवधिस्तेन बभमयरकेति षड्भि 
तडिदाभवर्णेदख्वत्परिवृतः तेन दलावच्छेदे वणेयोगः प्रतीतः | वर्णान्‌ विशेषयति 
सबिन्दुलसितैरिति । बिन्दुना सह वतमानाः सनिन्दवः, कसिताः प्रकाशिताः | 
सविन्दवश्च ते कसिताश्वेति shad: | ततश्चात्र विशेष्य विरोषणभावकल्पने विशेष- 
णीभूत कसितत्वकारणत्वम्‌ प्रतीयते । ““ सुरापः पतति "” इत्यत्र safest 
सुरापाने पतनकतेत्ववदिति | यद्वा बिन्दूनां सितं बिन्दुलसितं बिन्दुभकाश्ः तेन 
सह वतेमानेः वाचेरि्यथेः ॥ १४ ॥ 

एतत्पद्मकर्णिकांयामम्मोजमण्डलस्थितिमाह तध्यान्तरे इति । तस्य पदमस्य 
अन्तरे मध्ये अम्भोजमण्डलम्‌ अमभ्भोजाकारमण्डलम्‌ प्रविलसत्‌ प्रकाङमानम्‌ | तत्‌ 
किम्भूतम्‌ £ विशदप्रकाशं शुङ्घव्णम्‌ | पुनः किम्भूतम्‌ ? अर्भनदुरूपलसितम्‌ अर्धचन्द्र 
क्तमित्यथेः | इदं जरमण्डलम्‌ | तदाह शारदायाम्‌-- 

अम्भोजमम्भसो Wass सवज्रकम्‌ ॥ इत्यादि ॥ 

एतन्मण्डललक्षणमाह राववभदट्रः ““ अधेचन्द्रं कृत्वा तदुमयभागे सरोजद्वयं Fala” | 
तदुक्तमाचार्येः ^“ अब्जोपेतार्धेन्दम हिम्बमाप्यम्‌ "” इति | मण्डलमध्ये वरुणबीजस्थि 
तिमाह अथो इति । तस्येति जलाधिष्ठातृत्वेन भरसिद्धस्येत्यथेः | मकराधिरूढमिति | 
खिहस्तच्च | तदाह- 














(१५) तस्यान्तरे इति । तस्य पद्यस्य मध्ये अर्म्मा 
शब्दः सम्भावनायाम्‌ । Sei? sadn विकसत्‌ निर्मर्रकाशो यस्य तत्तथा । तस्येव वङ्गस्य 
Hager छितं मनोज्ञम्‌ अत एव FERS अमरं Mae इव GAT | मकराविरूढ 
मकरो जन्तुविश्षेषः ओङ्कार इति ख्यातस्तदधिरूढम्‌ क्तरि क्तः । अत एव अम्भोजमण्डल- 
ater ““ कमपि aft” इति aguarelecs ““ महीं मूलधारे '' इत्यत्र चानुपयत्तिः | 
तत्तु तद्वथवसायिभिः भरतिध्यातन्यम्‌ । वयन्तु तत्र व्यस्तसमस्ततया व्याख्यां aa: ॥ १५ ॥ 
















२८ षट चक्रनिरूपणम्‌ 


तस्याङ्देशकलितो हरिख पायात्‌ 
खपकाररूचिरश्चियमादधानः । 

पीताम्बरः प्रथमयोवनगर्वधारी 
श्रीवत्सकोसतुभधरो धृतवेदबाहुः ॥ १६ ॥ 


तदन्तवारुणं बीजं श्वेतं मकरवाहनम्‌ | 

पाराहस्तं तदङ्क च हरिं यामं चतुभैजम्‌ ॥ इति ॥ 
अयं वरुणबीजस्वरूपो वकारो avila: कुलाकरुलचक्रे भूतकिपिमन्त्रे च ager 
ISAT MARL | स्पष्टमन्यत्‌ ॥ १५ ॥ ्‌ 

वरुणबीजस्याङ्के विष्णुस्थितिमाह तस्याङ्क इति | अङ्के बीजमस्तकस्थनिन्दु 

मध्ये । धरावीजविन्दो ब्रह्मणः स्थितिदशैनादत्रापि तथा दष्टपरिकल्पनान्यायात्‌ | 
एवं वक्ष्यमाणं aaa बोध्यम्‌ | कठि; स्थित इत्यथः । नीलप्रकाशरुचिरश्रियमादधान 
इति | नीरज्योतिषां या मनोज्ञा शोभा तां दधानः इत्यर्थः | तेन नीर्तेजः पुञ्ञ 
शरीरीति यावत्‌ | | 


श्रीवत्सकोस्तुभधर इति, तद्भयाख्यानमाह गौतमीये 
कोस्तुमं हृदये रलं सूर्यायतसमप् 
तदधो THAIS चन्द्रायुतसमप्रभाम्‌ | 
कोस्तुभो्ध्वे च श्रीवत्सश्नद्रायुतसमग्रमम्‌ ॥ इति ॥ 
हरिदस्ते sane तत्रान्तरे 

पाशदस्तं तदङ्क च दरिं स्यामं चतुभजम्‌ | 

द्धचक्रगदापद्मधारिणं पीतवाससम्‌ ॥ इति ॥ 
पाराहस्तं वरुणम्‌ इति पूर्वेणान्वयः । अन्यत्र “° पीताम्बरं शान्तमूसिं वनम 
इति | मूलाधारे gaye ब्रह्मणः स्थितिदर्च॑नादत्र meat 




















(१६) तस्याङ्क इति । तस्य बीजस्य erase तः हरिविष्णुः चरिभुवनं पायात्‌ । कीदशः ए 
नीलग्रद्लां मनोज्ञं कान्तिम्‌ आधत्ते । पीतवन्ञः, भथमयौवनगरवम्‌ ae धरं तथोक्तः 1 


भ्रीवत्सचिदं alegua दधातीयर्थः । sara बाहवो येन स च ॥ १६ ॥ 








षट्चक्रनिरूपणम्‌ २९ 


अत्रैव भाति सततं खलु राकिणी सा नीटाम्बुजोद्रसहोदरकान्तिशोभा | 
नायुधोयतकेरेकंसिताङ्गरकष्मीदिव्याम्बराभरणभूषितमत्तचित्ता ॥१७॥ 
वाधिष्ठानाख्यमेतत्‌ सरसिजममरं चिन्तयेयो मनुष्य- 
ania: सोऽपि मोहाद्भततिमिरचये भानुतुल्यप्रकाशो 

Tel: पद्यैः प्रबन्धेविरस्चयति सुधावाक्यसन्दोहटक्ष्मीः ॥१८॥ 


ee 


एतत्पद्मे राक्रिणीशक्तिस्थितिमाह । aaafa स्पष्टम्‌ । राकिणीष्यानविशेष- 
माह-- 











यामां श्ूलाग्जहस्तां उमरुकरयुतां तीक्षष्णरङ्कं वहन्ती - 
ani रक्तत्रिणेत्रां कुरिरु्षविरसदन्तदंष्टा प्रभाभिः | 
दीं ai? देवदेवं द्वितयकमख्गां रक्तधारेकनासां ° 
Jara सक्तचित्तामभिमतफल्दां* राकिणी चिन्तयताम्‌ ॥ 
अत्र पदान्तरे राकिण्याः स्थितिदशचैनात्‌ aaa रक्तपद्मान्तरोपरि १ट्शक्तीनां स्थिति- 
रिति बोध्यम्‌ ॥ १७ ॥ 
्वाधिष्ठानपद्मादिचिन्तनफलमाह स्वाधिष्ठानाख्यमिति । 


तदुक्तम्‌-- 
स्वशब्देन परं fea स्वाधिष्ठानं ततो विदुः ॥ इति ॥ 


(१७) अत्रैवेति । अत्रैव प्ये ae निचितं सवेदेवस्य प्रसिद्धा राकिणी आस्ते । नील्पद्म- 

स्योदरतुल्यश्चोभा यस्याः नानाज्ञेणोयतकरः भकादामाना ` लोभा यस्याः सा तथा । दिग्याम्बरा- 
sgn भूषिता च मत्तं fad यस्याः ar च इति तथा ॥ १७ ॥ 

स्वािशठनेति । एतव स्वाधिष्ठानख्यं सरिज यो युनीनविन्तयेः FETE 

क 3 तिबन्धकत्वात अद्धज्ञानपरिपन्थिः ततश्चणेनैव क्षीणा भवन्तीति । पद्य 

कीटयम्‌ १ was निम॑लम्‌ । स योगीश्चश्च भवति । मोहाद्धुतान्धकास्चये sages भवति | 

: संस्कृतया वाच qa NSTI न नानावर्णादिभि रतायमनक न्न faz 
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नाभिमूटे दशादरलसिते पूर्णमेघप्रकारो 
ठरे डादिफान्तैः सचन्द्र 





Te 7 Ps स्ववीजम्‌ ~ ५ 
y+ 





जम्‌ ॥ १९॥ 














अहङ्कारदोषादीत्य दिना कामक्रोधादयो गृह्यन्ते, aq कामादिषडिपवः क्षीयन्ते 
इत्यथः | मोहाद्भुततिमिरचये इति दुर्निवारयमोदान्धकारसमहे इत्यर्थः | ततश्च माया- 
हरूपान्धकारनाञ्ाय ज्ञानरूपसयमाभ्नोतीति भावः । स्पष्टमन्यत्‌ ॥ 


तदय प्रहावाक्याथानिणेयः | स्वाधिष्ठानचक्र सिन्दूरवणेषड्दरं तडिदामस- 
बिन्दु बभम यर ल इति षड्वणेयुक्तदलम्‌ | तत्कणिकायां मध्यस्थलारभचन्द्रयुक्ता्- 
दल्पन्नाकारमग्भोजमण्डलं YR | तन्मध्ये वं इति वरुणबीजं मकराधिषूदं 
TIT | Ta विष्णुगंरुडोपरिस्थितश्वतुमजः शङ्खचक्रगदापद्मधारीं पीताम्बरं (| 
कोस्तुभधारी युवखूपः । ` षद्यकर्णिकायां रक्तपद्मोपरि राकिणीरक्तिः 
स्थामवणा AHA शूलान्जडमर्टङ्कधैरौ त्रिनेत्रा कुरिल्दं्ा wash टुक्कान्नरक्त- 
धाराभिजाषिणीति ॥ १८ ॥ इति द्वितीयप्रकरणम्‌ || 

मणिपूरचक्रं निरूपयति तस्योरध्वै इत्यादित्रिभिः | तस्य स्वापिष्ठानस्येदर्थः | 
दशदललसिते इति दशदलेकंसिते प्रकाशिते पदे इति ag: , Gd किम्भूते £ पूणे 
म॑घप्रकारो कृष्णवर्णे | तथा डादिफान्तैः ड ढद णत थं दधनपफेति qa 
रुपहितं युक्तं जठरं मध्यं यस्य तदपे इव्यर्थः | सचन्द्ररिति | चन्द्रोऽधेचन्द्रः युगल- 












लाकंसहृशमित्यथेः | स्वस्तिकास्यैरिति “ स्वस्तिकं नाम परस्परसन्बदधं 


(१९) तस्योर्वरै इति । तस्य qe नाभिमूले द्रादलकमल्े ofa ate पूर्णमेध इव 
प्रकाशो यस्य । एवम्भूते पदमे वैश्वानरस्य वद्धः त्रिकोणं मण्डलं ध्यायेत्‌ । ales 2 अश्णघुर्य 
प्॒ल्यम्‌ । ga: stem? aga त्रिकोणस्य वहिः त्रिभि स्वस्तिकाख्यैरभिख्सितम . तत्रैव 
वहिमण्डले बहवः स्वबीजम्‌ आस्ते । TIA रेफ इति । पद्मे किम्भूते? 
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ध्यायन्मेषाधिरूटं नवतपननिभं Ice 

dale खदरमूतिनिवसति सततं शु सिन्दूररागः | 
 भस्मारिप्ताङ्गमुषाभरणसितवयपुवद्धरूपी त्रिनेत्रो 
लोकानामिष्टदाताऽभयलसितकरः सृष्टिसंहारकारी ॥ २० ॥ 
अत्रास्ते लाकिनी सा सकटश्ुभकरी वेद्वाहूञ्चटङ्गी 
श्यामा पीताम्बराद्येविविधविरचनालङ्करृता मत्तचित्ता | 
Tas प्रभवति नितरां संहतौ पाटने वा 
वाणी तस्याननान्जे निवसति सततं ज्ञानसन्दोहलष्ष्मीः ॥ २५ ॥ 

















विदिग्गतचतुवेकतरं रेखाद्रयम्‌ `" इति राघवभद्रोक्तं त्यकारैखिमिः स्वस्तिकैः त्रिकोणा- 
वच्छेदे अभिरसितमिव्यरथः | अत्र वह्विमण्डके वदिवीजं रम्‌ ॥ १९ ॥ 

ध्यायेदिति | भस्मारिकाज्गभूषामरणसितवपुरिति । भस्मलेपनाङ्गभूषाभरणा- 
भ्यां शुद्धीकृतदेह्‌ इत्यथैः | ध्यायेन्मेषेति | ध्याने विरोषमाहान्यत्र- 

मेषस्थं साक्षसूत्रज्च शक्तिहस्तं स्मरेत्ततः ॥ उति ॥ 

विशेषानमिधानादन्यहस्तद्वये वरामयौ चिन्तनीयौ ध्यानान्तरे तथा दशनात्‌ | लोका- 
नामिष्टदाता वरदातेत्यथेः | अभयरसितकरस्तेन वरामयधारीति मावः | अत्र वृषोपरि 
रुद्रो ध्येयः | स्पष्टमन्यत्‌ ॥ २० ॥ 

अत्रास्ते इति । विविधविरचनेति विविधेन मणिुक्तादियोगेन चित्रविचित्न- 
घटनेन विरचना यत्र तादृशमलृतं यस्या इत्यथः | यद्रा विविधविर्चनया अल 
अलङ्कारो धायते aad: | अत्र लाकिनीध्यानविरोषमाह - 














(२०) ध्यायेदिति । वद्धिवीजं ध्यायेदिति पव्टोकेनान्वयः । कीद्छाम्‌ १ मेषं बरत 
कायन्य चुि्ाहमिरुम्लम | ठ्य बीजस्नवसय अ arafitieate सततम । 







तथा | त्रिलोकवासिनामभीष्टदाता अभयल — ae: संारकारी च ६०॥ 
| (२१) अत्रास्ते इति । अत्रेव GR सा भ्रसिद्धा लाकिनी आस्ते । कीदशी १ स्वेषामेव gaat 


Lr 
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cared हृदि gsi सुरुकितं बन्धूककान्तयुञ्ज्वटं 
कायेादशवणकेरपहितं सिन्दूररागान्वितेः | 

नाम्नाऽनाहतसंक्कं सुरतरु वाच्छातिरिक्त्रदं 
वायोमेण्डलमत्र धूमसद रं षट्कोणखोभान्वितम्‌ ॥ २२ ॥ 


जा 


नीरां देवीं तिवक्तां लिनयनलसितां द॑ष्िणीसुग्रूपां 
वज्रं सक्ति दधानामभयवरकरां दक्षवामे क्रमेण | 
ध्याता areas दशदरुविलसत्कणिके काकिनीं तां 
मांसस्थां ` गोरभक्तोससुकहृदयवतीं चिन्तयेत्‌ साधकेन्द्रः ॥ 
भिपद्मचिन्तनफलमाह ध्यालवेतदित्यादि । atest मणिपूराख्यम्‌ । ` 
^“ तत्पद्मं मणिवद्भिन्नं मणिपूरं तथोच्यते '' इति गौतमीयात्‌ । अन्यत्‌ स्पष्टम्‌ ॥ 
तदयं महावाक्याथेनिणेयः | नाभिपद्ं मेषवणैदशदकं तदकेषु नीलाभस- 
विन्दु इढणतथदधन पफ इति दशवर्णयुक्तं | तत्कर्णिकायां त्रिकोणाकारं 
त्रिकोणवदहिः स्वस्तिकायुक्तं tall बरहविमण्डलस्‌ .। तन्मध्ये २ इति वद्धिवीजं रक्तवणी 
मषाधिरूढं चतुभुजं वज्नराक्तिवराभयधरम्‌ | ee रुद्रः वृषारूढो रक्तवर्णो द्विभुजो 
RMR भस्मक्ेपनशुङ्काभरणाभ्यां yates: वृद्धरूपः | atari 
रक्तपद्मोपरि लाकिनीशचक्तिः नीलवर्णा faazar त्रिनेत्र चतुभेजा वज्रशक्त्यमयवरकरा 
RAE रक्तयुक्तखेचरान्नमांसाभिलापिणीति ॥ २ १॥ इति तृतीयप्रकरणम्‌ ॥ 
हदि पङ्कजं निरूपयति तस्योर्ध्वै इत्यादि षडमिः | हृदि पङ्कजमिति । ` 
एवन्भूत पङ्कजं हृदि ध्यायेदिति क्रियाध्याहारेणान्वयः | gated सुखिग्ध 


se OE ie oe 
खा तथा । एतन्नाभिपद्यं मणिपूरकाख्यं ध्यात्वा za: सं हारपाख्ने च प्रभवति समर्थो भवति 1 
तस्याननान्जे सततमेव वाणी विलसति । sesh? ज्ञानसमं पिः एतेन ब्रह्मविष्णुरिवतुल्यो 
भवतीयं: ॥ २१ ॥ 


(२२) तस्योध्वँ इति । तस्य पद्मस्य ag हदि सुरक्तं मनोरमं ara अनाहतसं्कं 
























मांसाशी गोररकाखर्‌ ` इति पाठान्तरम्‌ । 
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तन्मध्ये FARA मधुरं धूमावलीधूसरं 
व्यायलाणिचतुष्टयेन रसितं BoE परम्‌ | 
तन्मध्ये करुणानिधानममलं हंसाभमीराभिधं 
पाणिभ्यामभयं वर्च विद्‌ णामपि ॥ २३॥ 





| प्रतय 








fad: | aah i कखगषङ्चछजञ्चज ट ठ इति द्रादशवणकैरिति 
बोध्यम्‌ | तेरुपहितं युक्तमित्यर्थः | नाश्नानाहतसंज्ञकमिति | 

राव्दब्रह्ममयः Wes ऽनाहतस्तत्र दृद्यते | 

अनाहताख्यं TH तत्‌ मुनिभिः परिकीतितम्‌ ॥ 
इति वचनादनाहतनामपद्ममिति तात्परयम्‌ । यतः सुरतरं कल्पतरस्वरूपमतो 
बाज्छातिरिक्तफल्प्रदमिति हेतुगभेविशेषणमिति भावः | ततयद्मकणिकायां वायुमण्डल- 
स्थितिमाह वायोरिति ॥ २२॥ LS 

वायुमण्डलमध्ये वायुवीजमाह तन्मध्य इति । पवनाक्षरं यं इति बीजं 

मधुरं मनोहरम्‌ । धूमावलीधूसरमिति “ धूमश्रण्यावरृतदेहत्वात्‌ धूमधूम्रवर्णमिरि 
भावः । कष्णाधिरूढमिति कप्णसाराधिरूढमित्यथः | वरुणहस्ते पाशददनादत्र 
वायुहस्तेऽङ्कुशो ध्येयः । वायुवीजमध्ये इशस्थितिमाह तन्मध्य इति स्पष्टम्‌ | 
waa शिवस्य त्रिनेत्रं शिवस्य त्रिनत्रलादयं त्रिनेत्रः | एवं ८ ग्रैवेयाज्गदह्‌।र- 


वाञ्छा तिरिकतप्रदं वान्छितस्याप्यतिददातीति तत्तथा । अयम्भावः--कल्यकरक्षाः पूणवाञ्छितफल 
Wat, अयन्तु तदतिरिक्तं मोक्षं Gea ददातीदयथः। अत्रेव aves वायोमण्डलं विधते । 
कोटशम्‌१ धूमसडशम्‌ ga: कीडशम्‌ १ षट्कोणकोणस्य या शोभा तया अन्वितम्‌ । [एतन्मते 
‘ सिन्दृररागाधितेः ” इति पाठः 1] ॥ २२ ॥ 

(२३) तन्मध्ये इति । तस्य मण्डलस्य मध्ये पवनाक्षरं वायुबीजम्‌ | अक्षरपदेन 
बीजमुच्यते । एतत्‌ प्रकारं यस्य मण्डलं तस्यैव बीजमिति esata । कीदशम्‌ १ मधुरं 
दय ङ्गमम्‌ | पुनः कीदृशम्‌ १ दीपकलिकाकारजीवात्मसम्बन्धिनी या धूमावली तया धृषरम्‌ । 
` , पाणिचनुध्येन रसितं कृष्णाजिनाधिरूटं परं casa, एवम्भूतं बीजं ध्यायेत्‌ । तत्र वायुमण्डले ईश 

"एवाभिधा नाम यस्य एवम्भूतं शल्परथेर्व॑पुरास्ते । कीटश्चम्‌ १ करणावारिधिखल्पम्‌ 
निर्मलम्‌ । हंसाभं ad इव शोमा यस्य॒ । पुनः कीदश्चम्‌ १ पाणिभ्यां कराभ्यां अभयं Ra रोक 
त्रयाणामपि विदधत्‌ । एतेन इयं मृतिः इस्तपादा दिविति ॥ २३ 












३४ 





Testa हितकरी सम्यग्‌ जनानां मुदा | 
शकपाटशोभनवरान्‌ सबिभ्रती चाभयं 
पूणेसुधारसाद्रंहदया FHMC ॥ २४ Il 








युत्कोटिसमानकोमख्वपुः सास्ते तदन्तगेतः | 
 बाणाख्यः दिवलिङ्खकोऽपि कनकाकाराद्रागोऽ्वरो 
मोरो सुषष्मविभेदयुङ्मणिचि sigmeraea: ॥ २५ ॥ 


नु पुरयुतं sara चिन्तयेत्‌ '” इत्यादिकर्मान्तयोक्तध्यानप्राप्क्षोमाम्बरत्वमीशस्य | 
एदम्‌ ““ कान्तं कान्तशचाङ्कको रि किरणं प्रो्यक्तपर्दोज्ज्वलम्‌ '` इति ॥ २२३ ॥ 
अत्र कर्णिकायां काकिनीरक्तिस्थितिमाह अत्रास्ते इति । मत्ता अस्वभावस्था 
स्खर्तिभावा | पृणेषुधारसाद्रेहदयेति \ Ga: a: तुप्तिजनको यः सुधारसस्तेनाद्र 
परोपकाराभिमतकोमलं हृदयं चित्तं यस्या इत्यथः | यद्वा पणेः पूर्णानन्दजनको यः ` 
हस्तदरकमलान्तविगङ्ितिपरमाखतरसस्तेनाद्र प्रमानन्दोचुहरिथिरं हृदयं यस्याः 
इत्यथः | अन्यत्‌ स्पष्टम्‌ | 
कृष्णाम्बरपरीधानां नानाभरणभूषिताम्‌ | 
ध्यायेत्‌ शशिमुखी नित्यां काकिनीं मन्त्रसिद्धये ॥ 
इति ध्यानप्राप्तकृष्णाम्बरत्वमस्या बोध्यम्‌ ॥ २४ ॥ 
तत्पञ्चकर्णिकामध्ये त्रिकोणं निरूपयति एतदिति । त्रिकोणामिधा त्रिकोणा- 














(२४) अत्रास्ते इति । अत्रैव पदमे ay निधितं काकिनी देवी आस्ते । नूतनविदुदिव 
पीतवर्णां । च्रीणि नेत्राणि यस्याः सा । ञयुभाद्यभदायिका सर्वाल्द्धारैराता मुदा Pit जनाना 
सम्यक्प्रकारेण हितकरी agfieed: कपाल्खल्योभनवराभयान्‌ diac । मत्ता उन्मत्ता । कङ्काल. ' 
मालधरा अस्थिमाल्यधरा ॥ २४ ॥ 

(२५) एतज्नीरज इति । एतत्पद्मक्िकान्तरप्रकाशचाः 
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कारा शक्तिरित्यनेन त्रिकोणस्याधोमुखलवं ज्ञापितम्‌ | सा आस्ते इत्यन्वयः | एतत्ति- 
कोणं वायुबीजस्याधोदेशे । 
तदाहान्यत्र-- ale ईशं तदधल्िकोणे बाणरिङ्गकम्‌ ॥ इति ॥ बाणाख्य- 
लिङ्ञं॑विरोषयति alet सूष्मविमेदयुगिति | शिवलिङ्ञमस्तकेऽषेचनद्रनिन्दुयोगात्‌ 
_तहिन्दुमध्ये शल्यरूपो विमेदच्िद्रं तेन युक्त इत्यथः | तदाह 
त्रिकोणान्तर्वाणरि्गं कनकाभरणेयतम्‌ | 
चन्द्रार्थमस्तकं देवं मध्ये रक्ताम्बुजं परम्‌ ॥ इति ॥ 
मध्ये रक्ताश्बुजमिति ease कणिकाधोदेरे ऊध्यैमुखरक्तवरणाष्टदलपद्ममित्यथंः | 
एतत्पद्मोपरि मानसपूजा कार्या | 
तदुक्तं यथा-- 
तन्मध्येऽष्टदरु रक्तं तत्र BEIGE तथा | 
इष्टदेवासनं चारुचन्द्रातप विराजितम्‌ ॥ 
= ees 
नानापुष्पफलेयक्तं मञ्जुवाकपक्षियोभितम्‌ | 
` इत्या्यमिधाय 
तत्र ध्यायेदिष्टदेवं तत्तत्कस्पोक्तमागेतः ॥ इति ॥ 
अलं विस्तरेण । प्रकृतमनुसरामः। बाणलिङ्गमस्तके विन्दप्रकाशदृष्टान्तमाह मणिरिति | 
यथा सरन्मणिप्रकाशस्तथा शिवरिङ्गोपरि निन्दुप्रकाश इति भावः | Sle 
रक्ष्याख्यः इति Nea: कामोद्धमः तच्छोभायुक्त इत्यथैः ॥ २५ ॥ 








त्वात्सेति | तदन्तम॑ता सती आस्ते इत्ति सम्बन्धः । यद्रा स एव faa: अन्तगतो यस्या; सा तथा । 
; शक्तेः ale बाणाख्यः शिवलिङ्गकः समास्ते । स्वर्णाकारेणा ङ्गरागेणोञञ्वलः सुक्ष्मरूपेण 






तस्याः शक्तेरेव भणेदामभियः carey इति । [अत्र मते “ ओदमलडन्याकः ” 
पाटः 1] ॥ २५ ॥ HESS 





वाचामीश्र ईश्वरोऽपि जगतां रक्षाविनारो क्षमः ॥ २६ ॥ 


हत्यञ्मचिन्तनफलमाह ध्यायेदिव्यादिद्वाभ्याम्‌ | aa: यो जनो हृदि पङ्कजं 
ध्यायेत्‌ स॒ जनो वाचामीश्वरो बृहस्पतिसमो भवति । एवं ada टेश्वर इत्यादि 
प्रथमान्तेन भवतिक्रियान्वयो बोध्यः | 

अत्र पद्मकर्णिकायां हंसरूपजीवात्मस्थितिमाह अनिल्हीनदीपक लिकाहंसेन 
संशोभितमिति | वायुरदिता या दीपकर्किा तत्सदृशहंसेन संशोभितमिव्यथेः | ततश्च 
प्कणिकायां वाताहतिरदितस्थिरतरदीपरिखाकारदंपरूपः जीवात्मा वतैते इति ara: | 

एतत्कणिकायां सूर्येमण्डरस्थितिः ज्ञापयति भानो्ैण्डलमण्डितान्तरल्पकतिन्ञ- 
रकशोभाधरमिति | भानोमेण्डकेन मण्डिता भूषिता ये अन्तररसन्तः कर्णिकामध्ये 
: किज्ञस्काः केसराः 1.. अथवा. याः किल्ञल्कयोभास्ता धारयतीव्यथैः | 
अत्रे भानुमण्डलमण्डिततवं किल्स्क विरोषणं नतन्तर विशेषणम्‌ , तथात्वे सवैस्मिन्‌ पद्म 
कैञ््कशोभाधरत्वादन्न AN व्यथ स्यात्‌ | भानोर्मण्डरमण्डितत्वविरोषण- 
विशिष्टत्वे तादशविशिष्टकिञ्चस्कानामन्यन्रासलात्‌ तदुपादानं साथेकमिति | एवश्च 




















भानोमण्डलस्य कर्णिकारूपकते तत्तेजसा सर्वेषां किल्लस्कानां शोभाधिकयरूपमण्डिततं 
सम्भवति न त्वेकदेशस्थिततवे । 


ततश्च तत्कणिकायामादो कणिकाव्यापकं वायुमण्डलम्‌ , तदुपरि तथा सू 


मण्डलम्‌ , तदुपरि वायुबीज देकं ध्येयम्‌ । युक्तन्चेतत्‌ मानक्ाच॑नायां “मं 


बहिमण्डलाय दशकलात्मने नमः '” इत्यादिना पूजायाम्‌ उपर्युपरिमेण agaharz- 
मण्डरस्थितिदशेनात्‌ इष्टपरिकस्यनान्यायावतारात्‌ | अर्मतिविस्तरेण | 


(२६) ध्यायेदिति । य॒ एतत्‌ पञ्च कल्पश्तुल्यं हृदि ध्यायेत्‌ सः: एवमेवम्धवति । 
वाचामीश्वरः वृदस्पतितुल्यः जगतामीश्वरः रक्षाविनाशक्चमश्च अर्थात्‌ जगताप्र्‌ । पद्यं कीटञम्‌? 
शवस्य देवस्य पीठाल्यम्‌ । ga: कीडशप्‌ अनिञदीनदीपङ्किङरूहंसेनत्मन। संलोभितम्‌ 
भानोमण्डडेन मण्डिते अन्तरे र्पन्ध्रकाश्चमानः केऽरञोमामावो यस्थ ततय; ॥ २६ ॥ 














योगीरो भवति प्रियात्‌ प्रियतमः कान्ताकरुरुस्यानिशं 
ज्ञानीरोऽपि कती जितेन्द्रियगणो व्यानावधानक्षमः | 

गयः पयपदादिभिश्च सततं काव्याम्बुधारावहो 
रक््मीरङ्गणदेवतः परपुरे राक्तः प्रें क्षणात्‌ ॥ २७ II 


Sax इति सृष्टिकर्ता इव्यथः | रक्षाविनाशे क्षमः स्थितिप्र्यकर्तां इत्यथेः 
तेन स जनः सखृष्टिस्थितिप्रखयकर्तेति तादर्याथेः ॥ २६ ॥ 

anita इति । प्रियात्‌ प्रियतमः कान्ताकुरस्येति afigie कमेकुशलः | 
जितेन्द्रियगण इति जितेन्द्रियाणां मध्ये गण्यते तुल्यत्वेन गृह्यते असावित्यथैः | 
ध्यानावधानक्षमः ध्याने ब्रह्मचिन्तने अवधानाय स्थिरमनोऽभिनिवेशं कतै क्षमः समथ 
इत्यथः | काव्याम्बुधारावह इति काव्यरूपाम्बूनां धारा अविच्छेदनिःसरणम्‌ उद्यते 
धायते येन तादृशो भवतीति । ¦ ^` | 

रक्ष्मीरङ्गणदैवतः | विष्णुसदये saa: | यद्वा welt: सम्पत्तिः रङ्गणम्‌ 
आनन्दानुभवः दैवम्‌ Aes तत्समूहो दैवता जनतावत्‌ ततश्च रक्ष्मीमीरङ्गणाय दैवता 
यस्येति बहुव्रीय्थे णप्रत्ययेन तत्पदं सिद्धम्‌ | अत एवोक्तम्‌ | 

इह भुक्तवा वरान्‌ भोगानन्ते मुक्तिपदं व्रजेत्‌ ॥ इति ॥ 

RR शक्तः प्रवेष्टं क्षणादिति cigars दुगेमीकृतायामपि परपुया sg 
Uh: प्रवेरकारणभूतादशंनाकाशगमनादियोग्यतापन्नो भवतीत्यथेः | अत्र केचित्‌ 
देवतमिति चिन्द्रन्तं परित्वा यधपि जनविशेषणतया दैवतमिव्यस्य पुंस्त्वं भवितुं 





(२७) ahha इति । एतत्पङ्कजष्यानपरो जनः एवम्भवति । योगीशः Frage 
सवेद्धीणां प्रियात्‌ स्वामिनोऽपि प्रियतमो भवति । stata: कृती च भवति । जितं इन्द्रियं मनो 
येन ख तथा । ध्यानेनावधाने क्षमो भवति । na: संस्छृतवाक्यैः १यपदादिभिः श्छोकादिभरवन्धेः 
गद्यपद्यरूपाम्बुधारावह्यो भवति i अद्यन्तवषंणरीलः मेघरूपो भवति इति यावच्‌ । लक्ष्मातत्कुल- 
दैवतमिति प्रशस्तरक्षम्याश्नयः कुटशरे्श्च भवति इव्यथः । यद्वा रक्ष्मीविरिष्टा कुलदेवता यस्य खः 
तथा स्र सत्कुलीनो भवतीति यावत्‌ । दैवतमिति स्वार्थे अण्‌ । एवं सः क्षणादेव परपुरे अन्यश्चरीरे 
परवेष्ठ समर्थो भवति । कुमारीतन्त्र परपुरप्रवेशस्या त्पद्यध्यानफर्त्वेना भानात्‌ | [एतन्मते 

लकष्मीततछुल्देवतम्‌ '` इति पाठः 1] ॥ २७ 














नागोपरिरसिततनोः YETTA ॥ २८ ॥ 





पायेते तथाप्यजहदि्गवान्नपंसकत्वमिति वदन्ति । तन्न । “daar दैवतानि 
पुंसि वा देवता fear” इत्यमरकोरो दैवतशब्दस्य पुंनपुंसकत्वकथनात्‌ दैवत इति 
विसगान्तपाठोऽपि साधुः । प्रदशितार्थे तु सुतरां तथेति स्पष्टमन्यत्‌ ॥ 
तदयं महावाक्याथेनिणेयः | eet बन्धूकामं सिन्दूरा भसचिन्दु क खग 
TEASAIAATS इति द्रादशवणेयुक्द्रादशदलम्‌ | तक्कणिकरायां षट्‌कोणा- 
कारवायुमण्डलं धूमामम्‌ | तदुपरि सूपरमण्डंम्‌ । तन्मध्ये विचुक्कोटिनिभत्रिकोणम्‌ | 
तद्भवे वायुबीजं ङष्णसारायिरूढं धूमधूमराभं चलुमजम्‌ अङ्कुशहस्तम्‌ | TAS 
am ga: द्विसुजः वरामयकरः ' त्रिनेत्रः fsa कणिकायां रक्तपदमोपरि काकिनी 
ध पीतवणां चतुसजा पाडकयपालवराभयकरा daze सर्वालङ्करणान्विता 
NAST FRIAS | मध्यत्रिकोणे वाणरिङ्गशिवः अर्धचन्द्रबिन्दुखूप- 
मस्तकः स्वणेवणैः कामोद्मोहसितः । तदधः स्थिरतरदीपकलिकाकारहंसदूपी 
जीवात्मा | एतत्कणिकाधोरक्तवर्ोध्वैषुखा्टदरूपदम्‌ | तत्र कस्पवृक्ष्वेदीचन्द्ातप- 
MAMAS मानसपूजास्थानम्‌ ॥ २७ ॥ इति चतुरथप्रकरणम्‌ ॥ 
इदानीं कण्ठदेशे विशुदधच्रं निरूपयति विशुद्धाख्यमित्यादिचतुमिः । ` 
















(२८) विश्ाख्यमिति । अन्यत्‌ निर्मलं Agee ai कण्टे अ स्ते । किम्भूतम्‌ 
qo या Yan तस्या इव दयुति्यस्य तत्तथा । ga: a: शम्‌१ स्रः षोडशस्वरैः रकताकारैदेङेः 
परिलसितेरदीषितं प्रकाशितम्‌ । दीपवुदधदीपाकारदधर्जनध्य waa vadiea:1 तत्रैव ष्च 
छवणम्बरधरस्य विष्णोः qiegta saad ख्यातं नभोनण्डरं समास्ते । यद्र पूर्नेन्ुन। 
ख्याततमम्‌ | ““ वियद्विष्णुपदम्‌ `" इयमरः । विष्णोः करिम्भूतस्य १ हिमवरणांमकान्तिर्विभा यल 
UIA नागस्योपरि लसिता तद्यस्य ॥ २८ ॥ 





षट्चक्रनिरूपणम्‌ ३९ 
विशुद्धि तनुते यस्माज्जीवस्य हंसलोकनात्‌ | 
विद्ुद्धं पद्ममाख्यातमाकाशाछ्यं महत्परम्‌ |) इति ॥ 


wend: कण्ठे विशुद्धाख्यं वियुद्धनामकं सरसिजं समास्ते इत्यन्वयः । पद्म 
विशेषयति अमलमिति | तेजोमयत्वात्‌ seated: । स्वरैः स्वैः अकारादि 
विसर्गान्तेः षोडरास्वरैदीवद्धेः निरन्तरयोगाभ्यासेन विषयानुरागरूपमलरदिततवेन 
श्रकाशितबुद्धः साधकस्य सम्बन्धे दीपितं प्रकाशितमि्य्थः | स्वरैः stead: ? 
दरपरिकसितेरिति | एतेन स्वराणां षोषडशतवादेतत्‌ पद्मं पोडशदलमिति सूचितम्‌ | 


ग्यक्तमाह्‌ान्यत्र- 
तदूर्ध्वे षोडशदलं पङ्कजं धूम्रवणैकम्‌ | 
युक्तं शोणेः षोडरामि स्वरेबिन्दु विभूषिते | 
आरक्तकिञ्ञस्कयुतं ्योममण्डलभण्डितम्‌ 





तथा पूणेनुप्रथिततमनभोमण्डलं पूर्णचन्द्मण्डल्वत्‌ सम्पूरणं gaa) अत एव 

तत्तद्धतसमाभानि मण्डलानि विदाः" इति शारदोक्तवचनेन मण्डलानां 
तत्तदैवतभूतसमानवणेविधानात्‌ नभसः शुङ्चवणैलाततन्मण्डरस्यापि शचवरणं प्रतीयते | 
नभोमण्डलं Tel समास्ते एतलद्मकणिकायामिति as) gear 
नमोमण्डलस्य मध्ये शुङ्खव्प्याम्बरस्याकारस्याङ्के “aaa देवः fia” इति च 
समास्थानसिद्धः सदाशिवनान्ना ख्यातो देवः सततं निवसतीति द्वितीय श्ोकेनान्वयः | 
अम्बरस्य lea ? दिमच्छायानागोपरिरसिततनोः दिमच्छायया नागः दिमच्छाया- 
नागः इति तृतीयान्ततसुरुषेण दिमोपमाविशिष्टनाग इत्यथैः | यद्वा दहिमच्छायातुस्यो 
नाग इति शाकपाथिवादिलात्‌ मध्यपदलोपे तसदसिद्धया yeaa इत्यथैः | 











अत्र नागो हस्ती | व्यक्तमाह भूताद्धौ- 


तदन्त्व्योमवीजश्च Je हैमगजस्थितम्‌ ॥ इति ॥ 





Yo षट्‌चक्रनिरूपणम्‌ 





fad: सोभिताङ्गस्य तस्य 





पदापरवा देवः रिव इति च समाख्यानसिदः प्रसिद्ध : ॥ २९॥ 


सुजेरिति | पुनः कीदृशस्य भुजैः पाशाभीत्यङ्कुरावरलसितैः शोभिता्ग- 

स्येति पाशाङ्कुरावराभयहस्तस्येति Gea: | ga: कीदशस्य ? मनोरिति । हं 

इत्याकाशवीजं तदात्कस्येत्यथेः | तेनात्र कर्णिकान्तरे नभोबीजं स्थितम्‌, तत्त 
उक्तरूपेण चिन्तनीयमिति aaa | 

सदाशिवं विरोषयति गिरिजाभित्नदेह इति । अर्भनारीश्वर इत्यथः । 

म: Yea: ततश्चाधेनारीश्वरलवाद्वामा्देहं gant afaond aaa 











Vara संवीतं तत्र देवं सदाशिवम्‌ | 
गिरिजाभिन्नदेहार्थ रोप्यहैमशरीरकम्‌ ॥ इति ॥ 
नभोबीजक्रोडे इत्यथः । तथा सदा सुधासलाविचन्द्रमसः ककाधोमुखान्वितम्‌ 







6 





fanaa विशुद्धचक्राधिकारे - ` 
यन्त्रमध्ये च वृषभं महारसिहासनं aa: | 
तस्योपरि सदागोरी दक्षभागे सदाशिवः | 






esas बीजाकारमूर्तैरङके पञ्चास्य: शिवो निवसति नियमेव | 
+3 ¦ प छसितभजेः दोभिताङ्गस्य । हिव किम्भूत 2 गिरिजया पावेल 

अभिन्नो देहो यस्य हरभोरीमूतिरियर्थः । पुनः कीदशः १ दिमस्येव शोभा यस्य । त्रिनेत्रः । 

मनोज्ञा दशभुजा यस्य॒ सख तथा । व्याप्रचरमाम्ब्ुक्तः | यद्रा व्याघ्रचर्मणा साम्बरेण च युक्त 

हरगोरयात्मकत्वात्‌ सदाशिव इति समाख्यानसिद्धः निखस्वरूप्रसिद्धः योगिनां मनसि प्रकाशः ॥२९॥ 
1 सिंहा धदेहकम्‌ इति पाठान्तरम्‌ | 





षट्चक्रनिरूपणम्‌ ४१ 
सुधासिन्धोः शुदा निवसति कमठे शाकिनी Hazen 
रारं चापं पाशं सृणिमपि दधती हस्तपदयश्चतुमिः । 
सुधांशोः सम्पण शारापरिरहितं asd कणिकायां 
महामोक्षदारं ध्रियमभिमतरीटस्य शदधेन्द्ियस्य ॥ ३० ॥ 


त्रिनेत्रः पञ्चवक्तश्च प्रतिवक्त्रं त्रिखोचनम्‌ | 
विभूतिभू षिताङ्गश्च रजताचलसोदरः | 
व्या्रचमेधरो देवः फएणिमालाविभू षितः ॥ इत्यादि ॥ 
^“ तस्योपरि सदागोरी '' इति शिवस्यार्धाङ्गखूपेण स्थितेति | 
व्यक्तमाह तत्रैव- 
या गोरी ोकमाता च शम्भोररषाङ्गह रिणी ॥ इति ॥ 
रक्तिदशसुज इति | लावण्येन प्रशसितदशहस्तयुक्त इत्यथैः | 
अत्र देवस्य दशचमुजेष्वसखरविरोषानमिधानात्‌-- 
शूलं टंकङृपाणवज्रदहनान्नागेन्द्रवण्टाङ्कुशान्‌ | 
पाञश्ाभीतिकरं दधानममिताकस्पोज्ञ्वलाङ्गं भजे । 
इति ध्यानान्तरे यान्यखाण्युक्तानि तान्यस्य भुजेषु चिन्तनीयानीति ध्येयम्‌ | प्रसिद्ध 
इति प्राधान्येन ख्यात इत्यथैः । अन्यत्‌ सुगमम्‌ ॥ २९ ॥ 
एतत्पद्मकणिकायां शाकिनीशक्तिस्थितिमाह सुधासिन्धोरित्यादि । कमले 


विशद्धचक्रकणिकायां शाकिनीनान्नी राक्ति्निवसति इत्यन्वयः । तां विशेषः 
सुधासिन्धोः शुद्धा इति । सुधासमुद्रसदशशुङ्कवर्णा | तथा च यथा सुषासिन्धोरगरत- 




















(३०) खुधासिन्धोरिति । aa कमे पीतवच्ना शाकिनी निवसति । seat? इधासिन्धो 
चन्द्रात्‌ जद्धसम्बन्धीययाऽम्रतधारथा Bsr इति यावत्‌ । चतुर्भिदेस्तपदनैः शरं चापं पारं खणिमपि 
` कणिकायां खुधांसोशवन्द्रस्य शशपरिरहितं सम्पू्णंमण्डलम्‌ | आस्ते । कीौडशम्‌ १ 









४२ षट्‌ चक्रनिरूपणम्‌ 
Bead तथा ञ्योतिःस्वखूपायाः शाकिन्या उत्तापरहितश्ु्ककिरण इति 





ध्यानान्तरे शाकिनं विरोषयति-- 
देवीं ज्योतिःखरूपां त्रिनयनलसिता पश्चवक्त्राभिरामां 
aed: पञ्चश्च पाशं सृणिमपि दधतीं पुस्तकं ज्ञानसुद्राम्‌। = 
ध्यायेत्‌ कण्ठस्थपद्ये निखिर्पल्युजनोन्मादिनीमस्थिसंस्थां 
दुग्धान्ने ` प्र मधुमदमुदितां शाकिनी साधकेन्द्रः ॥ इति ॥ 
ज्योतिःस्वरूपां ज्योतिषां स्वभावतः शुङ्खवर्णतेनेयं agent) अत्र ध्यानद्भये BAL 
वासदशेनादिच्छया विकल्पः ) इयं दैवी कर्णिकान्तश्चन्द्रमण्डले वर्तते | 
तदाह प्रमयोगतरङ्गिण्याम्‌-- 
तत्रास्ते शाकिनी शक्तिः सुाशिोरभण्डः aA ॥ इति i 
एतत्कणिकायां gaia awd निष्कलङ्क स ए ण्डः 
यदन्यस्य जितेन्द्रियस्य महामोक्षद्ारंनिवाणमुक्तिमाहुः | एतचिन्तनादियोगमामं 
MOM भावः | श्रियमभिमतश्चीलस्येति | fra योगरक्ष्मीममि 
भकक्षितीति भ्रियमभिमतम्‌ | तादृशं afte स्वमावो यस्य तद्रूपस्य Yatra 
fer: | अत्र कणिकायां चन्द्रमण्डलादिस्थितिप्रकारस्त॒ आदौ कणि- 
कान्तनैमोमण्डलं तन्मध्ये त्रिकोणे तदन्तशच््रमण्डं तन्मध्य भोबीजादिकमिति ॥ 




















तयथा-- 
कणिकायां त्रिकोणस्थे quad तु चिन्तयेत्‌ | 
toni गजमारूढमाकां ततर Praia ॥ 





VSR संवीतं तत्र देवः सदाशिवः ॥ इति ॥ 
TEA संवीतमाकाञ्चमिति ॥ ३० ॥ 





1 " मद्रान ` इति पाठान्तरम्‌ । 


४३ 





कविर्वाग्मी ज्ञानी स भवति नितरां साधकः शान्तचेताः 
Rater दर्शी सकलदहितकरो रोगशोकप्रमुक्त- 


fare जीवी निरवधिविपदां :॥ ३१ ॥ 





विङुद्धचक्र चिन्तनफर्माह इह स्थाने इति | आत्मसम्पूणेयोग इति आत्मनि 
ब्रह्मणि सम्पूर्णो सर्वव्यापकत्वेन परिपूर्णा योगो ज्ञानं यस्य तादृशः | आत्तसम्पूणेयोग 
^ इति पठे आत्तः प्राप्तः सम्पूणेयोगो Twas: | अत एवोक्तं श्रीमदाचा्वेण-- 
^ पूरणैबोधासना तिष्ठेत्‌ पूर्णाचरुसमुद्रवत्‌ ' इति । ततश्च यः साधक इह स्थाने 
निरवधि चित्तं विनिधाय aaa भवति, स ज्ञानी उपदेशं विना सवै- 

शाखाथेवेतता शान्तचित्तः शाम्तिगुणावकम्बिचित्तः | 

दया भूतेष्वरोटप्तवं मादेवं हीरचापलम्‌ | 

तेजः क्षमा धृतिः शोचमद्रोहोऽनभिमानिता ॥ 
इत्यादिगुणोपहितचित्त इति यावत्‌ । त्रिकालानां दीति । अत्र केचित्‌ ज्ञान- 
रक्षणात्मकाः लोकिकसन्निकषैरूपयोगधरमेण सवै पद्यन्तीति | अन्ये तु ताद्शजन- 
स्यतमप्रसयक्षे aa मासमानसवभमेयवस्तूनां प्रत्यक्षो भवतीति वदन्ति । रोगशोक 
पमुक्तः सिद्धमन्त्रतवाद्रोगयुक्तथिरज्ीवी छिन्नमायापाशतवात्‌ ater इत्यथः | 
स जीवी जनः नितरामतिशायकविरभैवति | एवं ada मवतिक्रियान्वयः निरवषि- 
विपदां ध्वंस इति | अवधिः सीमा तद्रहितविपन्निरवधिविपत्‌ | आदिना पापपुण्य- 
रूपकमबन्ये नानाविपत्तिरिति यावत्‌ | तेषां ध्वंसाय विपत्तिप्रागभावासमानकालीन- 
fafa Gea मोक्षाय | हंसस्य सदस्रदक्कमलकणिकान्तगेतहंसरूपान्तरात्मनः 
TSN यस्य तादृशो भवतीति | स्पष्टमन्यत्‌ ॥ 

















(३१) इह स्थाने इति । इह Age wa चित्तं यो निदध्यात्‌ तस्य सम्पूणयोगविषये ज्ञान 
भवतीयर्थः । अथवा तत्सर्वमेव सम्पूणयोगतेनोपदिष्टं तदेवाह कमेण | कविः स जनः कविर्वाग्मी - 
स्यादि । निरवधि fata विपसप्राप्तानां रागे स्यं इव तेजस्वी मवति ॥ ३१ ॥ 





= षट्चक्रनिरूपणम्‌ 
आज्ञानामाम्बुजं तदिमकरसदरां ध्यानधामप्रकारां 
carat वे कलाभ्यां परिसितवयपु्नत्रपत्रं सुदुभ्रम्‌ | 
तन्मध्ये हाकिनी सा रारिसमधवला TIE दधाना 
विदां मुद्रां कपारं डमरु जपवटीं बिभ्रती शुद्धचित्ता ॥ ३२॥ 





 --- -- = 





तदयं महावाक्याथेनिणेयः | कण्ठमूले Ragged पोडरादरं धूमधूम्ररूपम्‌ 
आरक्तकेसरं रक्तवणेसबिन्दुकषोडशस्वरयुक्तम्‌ | कणिकायां नभोमण्डलं वृत्तरूपं शङ 
वणेम्‌ | तन्मध्ये त्रिकोणं तत्र चन्द्रमण्डलम्‌ । तदुपरि हं इति नमोबीजं शङ्कव 
VERA YHIMSS AY पाशाङ्कुशवराभयधरम्‌ | तत्कोडे वृषभोपरि 
स्थितमहासिंहासने सदाशिवः अरधनारीश्वरलवादर्ा्गुवर्णामाधाङ्गटाङ्काभः qaqa 
त्रिनेत्रः दश्चभुज शूलटङ्खज्ञवजदहननागेन्दरधण्टाङ्कुशपायाभययुक्तद शस्तः व्याघ्र- 
चमाम्बरः भस्मरिकसर्वाङ्गः नागहारशोभितः। सुधालाव्यधोगुखा्चन्द्रेखरः | एतत्‌- 
कणिकायां चन्द्रमण्डलमध्ये seg स्थिता शाकिनी शाक्तिः श्वा चतुखजा 
TUSSI: WAT पीताम्बरा पञ्चवक्त्रा त्रिनत्रेति 13 2 इति पश्चमप्रकरणम्‌ ॥ 
इदानी भ्रूमध्यसथिताज्ञाच्रं निरूपयति आज्ञानामाम्बुजमित्यादि सप्तभिः | 
` आज्ञासकरमणं तत्र गुरोराज्ञेति कीतितम्‌ '" । आज्ञानामेति अत्र गुरोराज्ञासंक्र- 
WU | ततश्च तन्नामकं तत्पमसिद्धमम्बुजमास्ते इति क्रियाध्याहारेणान्वयः | 
एतत्‌ पद्मं अमध्ये स्थितम्‌ ॥ 
तयथा-- 


TES Teas भरूयुगान्ते सितं शुभम्‌ | 
द्विदलं हक्चवर्णाभ्यां मनोऽषिष्ठितमम्बुजम्‌ ॥ इति ॥ 














(३२) आज्ञा इति । तत्प्रसिद्ध भूमध्ये आज्ञानाम पञ्चम्‌ आस्ते । Meany? दिमकरसदशम्‌ ; 
अतः FETA ध्यानधामनि प्रकाशो यस्य तत्‌ | हकारक्चकारोपरक्षितदल्भ्यां पररिकसितं 
वपुयस्य । कलभ्यामिति केचित्‌ पठन्ति । तन्मते हकारक्चकाररूपकलाभ्यां स्वरविदिशभ्यामिति । 
ऽनः कटम्‌ £ rag दविपत्रमित्यथंः । एतत्पद्मे साप्रिदधा हाकिनी निवघति 1 कीदशी करितम- 
घवल्वर्णां षण्मुखी च । eed: करणेरेतान्‌ वेद्ाज्ञानमुद्राकपालडमसुजपवटीरिति | Be चित्त 
यस्याः सा तथा । [एतन्मते ““ कलाभ्याम्‌ "” इत्यन्न “ gory” इति पाठः ।] ॥ ३२ ॥ 








षट्चक्रनिरूपणम्‌ ४५ 


पद्मं विरोषयति दिमकरसदशमिति । चन्द्रवच्छ्कवणैमित्यथेः | तथा ध्यानधाम- 
प्रकारो ध्यानस्य sal तेजसा तेजोरूपशक्स्या प्रकाशो यस्येत्यथेः | अत्र 
ध्यानशक्त्या धामवत्‌ प्रकारितावयवमित्यथंः | वर्णानां seria करापद 
प्रयोगः | नेत्रपत्रं द्विदर्म्‌ सुुभ्रम्‌ इति दक्षाभ्यां सुुभ्रमिव्य्थः | तथाच 
wage हक्षवणेयोगेनातिशयुभ्रभिति मावः | एतेन हक्षवणेयोरपि aaa सूचितं 
Teta शुङकस्यातिशयसम्भवात्‌ | यद्रा आज्ञाच्रं॑दिमकरसदशं चन्दरस्या- 
सृतमयशीतकिरणवत्‌ शीतकिरणं तथा ayy । दक्षाभ्यां कवृरव्णाभ्यामिति 
बोद्धव्यम्‌ । 
तदाह देश्वरकातिकेयसम्वादे-- 

आज्ञाचक्रं तदूर्ध्वे तु शुकं द्विदलमण्डितम्‌ | 

कवृरहक्षसितं मनोऽपिष्ठितरञ्जितम्‌ ॥ इति ॥ 
एतत्कणिकायां हाकिनीशक्तिस्थितिमाह तन्मध्ये इति । सा हाकिनीनान्नी प्रसिद्धा | 
विधां पुस्तकमुद्रां वराभयङ्पां तेनास्या ` मुजेषु षड विधायुधदशेनात्‌ षडमुजेयम्‌ | 
- केचित्त वियामुद्रामिव्येकविभक्त्यन्तं परित्वा fret gai विचायुद्रां व्याख्या- 
सद्रामिति व्याख्यया अस्याश्चतुभजत्वं वदन्ति । किन्तु नानापुस्तके gaan 
पाठो ead इति सुधीमिर्विवेच्यम्‌ | 

ध्यानान्तरेण हाकिंनीं विरोषयति-- 
‘ASAT YH उमरुकरयुतामक्षसूत्रं कपाल 
विद्यां मुद्रां दवानां त्रिनयनविलसद्रक्तषड्वक्त्रयुक्ताम्‌ | 
हारिद्रे प्रसक्तां मधुमदशुदितां Jered Teel 
देवी देवेन्द्रनाकरमधुभुदितां भावयेत्‌ हाकिनीं ताम्‌ ॥ इति ॥ 

स्पष्टमन्यत्‌ ॥ ३२ ॥ 








४६ षट्चक्रनिरूपणम्‌ 
एतलद्यान्तराटे निवसति च मनः सृष्ष्मरूपं प्रसि 





विद्युन्माराविलासं परमकुटपदं बरह्मसूत्रपरबोधं 
बेदानामादिबीजं स्थिरतरहदयधिन्तयेत्तत्‌ क्रमेण ॥ ३२३ ॥ 


aaa मनःस्थितिमाह casas इति । सृष््मरूपमतीन्ियमि्यथैः । 
ननु मनसोऽतीन्द्रियत्वात्‌ तत्सत्तायां किं प्रमाणभिव्याह प्रसिद्धमिति | अनादि- 
पुरुषपरम्पराप्रा्प्रसयक्षकरणतेन प्रसिद्धम्‌ | 

तथा-- | 

संकल्पश्च विकर्पश्च कुर्वाणा तु मनो भवेत्‌ | 

इत्यादिश्ाखप्रमाणसिद्धञ्च | अत्र ama वक्ष्यमाणवेदा दिबीजस्योध्वंदेरो वक्ष्य- 
AMAA | ee 
अतः परं शिवलिङ्कस्थितिमाह योनौ तक्र्णिकायामिति । कणिकान्तसिकोणे 
इतर शिवपदं इतरनामकरिवरूपं वस्तुं निरवेसंतीति पूवैक्रियान्वयः | रिङ्गचिहभकारं 
लिङ्गरूपेण भासमानमित्यथः | 








fox विशेषयति विच्न्माखाविलासमिति | 
अत्र॒प्रणवस्थितिमाह wae | कणिकायां वेदादिबीजं प्रणवोऽपि 
वसतीत्यन्वयः | बीजं विशेषयति mage | कुलं शक्तिस्तदन्न त्रिकोणा- 


कारपदं स्थानं परमं विदयदाकारादिना cae कुं पदं यस्य तादृशमित्यर्थः | तथा 
च dali त्रिकोणमध्यवतींति पयेवस्यति | 





(३३) एतदिति । एतत्पद्चे घुक्ष्मरूपेण प्रसिद्धं मनो निवसति । तस्य प्द्यकर्णिकरायां या 
योनिः तस्यामितराख्यः शिव आस्ते तस्य स्थानमिदयर्थः । लिङ्गचिद्धेन sat यश्य । पुन 
कीटशम्‌ १ वियुन्माल इव प्रकाशो यस्य तत्तथा । परमश्च तत्‌ कुलेति परमकुलं मूला धारपशच 


तदेव पदं स्थानान्तरं यस्य । ब्रह्मसुञस्य प्रबोधो यस्मात्‌ । तन्मनोनिवासभूतं ब्रह्मनाडवत्म॑- 
स्थितानां सर्वेषामेव तस्मादेव ज्ञानं Hales: ॥ ३३ ॥ 
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व्यानात्मा साधकेन्द्रो भवति परपुरे शीघ्रगामी म॒नीन्द्रः 

सर्वज्ञः Tata GHAI: सर्वशाखरार्थवेत्ता | 
अदेताचारवादी विरुसति परमापरवसिदिभ्रसिद्धो 

दीर्घायुः सोऽपि कर्ता त्रिभुवनभवने संहतो पाटने च ॥ ३४ ॥ 


ग्थक्तमाह-- 
कर्णिकायां त्रिकोणस्थमात्मानं प्रणवाक्रतिम्‌ । 
ज्वरट्रीपनिभश्चोध्व नादरूपं मनोहरम्‌ | 
चिन्दुमकारखूपच्च aged मानसाख्यः ॥ इति ॥ 
नन्वत्र परमकुरुपदस्य GUANA TAR — 
मूलाधारं स्वाधिष्ठानं मणिपूरमनाहतम्‌ | 
विशुद्धमाज्ञाचक्रञ्च बिन्दु भैयः कलापदम्‌ ॥ 
निवोधिका तथार्धन्ुर्नादो नादवन्त एव च । 
उन्मनी विष्णुववत्रञ्च भ्रवमण्डलिकिः शिवः | 
इत्येतत्‌ षोडशाधारं कथितं ` योगिदुरुभम्‌ | 
इति वचने षोडशाधारगमनायां कठापदस्य प्रथगभिधानं कथं सङ्गच्छते £ इति 
चेन्न । तत्कलापदं नाज्ञाचक्रस्थं किन्तु वक्षयमाणमहानादोर््वे शन्यदेरो स्थितमिर 
तन्महानादप्रस्तावे स्फुटीकरिष्यामः | 
्रहमसूतरप्रवोधमिति | ब्रह्मसूत्रं चित्रिणी नाडी तस्याः प्रबोधः प्रको 
येनेत्यथेः | अत एव पूर्वमुक्तं “‹ प्रणवविकसिता '' इति । तदिति प्रद रितहाकिनी 
मन ॒इतरलिङ्गवेदा दिबीजरूपं तत्सवै॑स्थिरतरहृदयः सन्‌ क्रमेण चिन्तयेदित्यथेः | 
क्रमोऽत्र न म्रन्थकारोक्तपाटक्रमः, किन्तु पाठक्रमाच्छाब्दक्रमस्य aa 
त्वात्‌ प्रदशितशाब्दक्रमो गृह्यते । एवच्च पञ्मकृणिकायां हाकिनी afer 
त्रिकोणे इतरलिङ्गं aged त्रिकोणे प्रणवस्तदुर््वे मन इत्येवं क्रमेण चिन्तयेदिति ॥३३॥ 
एतद्धयानस्य फलमाह ध्यानात्मेति | उक्तखूपेण ध्यानपरायणः साधकेनद्रः 
पुरे शीघ्रगामी भवतीति aaa क्रिय | मुनीन्द्रः सुनिर््यानयोगादिसम्पन्न- 
(३४) ध्यानात्मेति । एतद्धयानपरो जन एवं भवतीलाइ । भ्यानात्मा eras gaa: । 
स साधकेन्द्रः परपुरे शीघ्रगामी भवति । तत्तहिव्यभावविषये परपुरप्रवेशनं पूरवंमेबोक्तं॒तततु 














४८ म 
तदन्तश्चक्रेऽप्मिन्निवसति सततं USISA CRA 
प्रदीपाभञ्योतिः प्रणवविरचनारूपवणप्रकाराः 
qa चन्द्राधेस्तदुपरि विरसद्धिन्दुरूपी मकार- 
ATA नादोऽसो जलधवल्सुधाधारसन्तानहासी ॥ ३५ ॥ 





य 


स्तदिन्दरस्तच्छेष्ठः | सवेज्ञः पूर्वोक्तरूपेण सवेदरशी शाखग्यवहाररीत्यनुखूपविवेकबुद्धया 
ूर्वापरदर्शीं | 
अद्वेताचारवादीति- 
पादोऽस्य विश्वा भूतानि इति | तदिदं aa ब्रह्म | 
इत्यादिश्र तिवाक्येन, 
अहं देवो न चान्योऽस्मि ब्रह्मैवास्मि न शोकमाक्‌ । ¦ 
इत्यादिवाक्येन च, alas सद्वस्तु तदन्यंदसत्‌ प्रपञ्चसमुदायस्तु ब्रह्ममासतया भासते 
इत्यवधारणमद्रैतम्‌ | तादृशाज्ञानेन यदाचर; जीवात्मपरमात्मनोरवयचिन्तनादिरूप- 
योगस्तद्रादो Teale: स॒ जनः" अद्रैताचारवादीभवतीति फलितार्थः । परमा- 
पूवेसिद्धिमेहासिद्धिस्तया प्रसिद्धः प्राधान्येन ख्यात इत्यथः । सोऽपि कर्ता 
त्रिमुवनमवने संहतो पालने चेति प्रशंसापरम्‌ | अथवा तादशसाधकस्य देहान्ते 
परमात्मनि कयात्‌ यः खष्टिस्थितिप्रस्यकर्ता स एवायं भवतीति ताव्यर्यम्‌ ॥ ३४ ॥ 
तदाज्ञाचक्रे प्रणवयोगं विवश्चुरादो प्रणवं विशेषयति तदन्तरिति । अस्यार्थ 
अस्मिन्‌ चक्रे तदन्तस्तस्य पू्ोक्तत्रिकोणस्य अन्तर्मध्ये a: प्रणवविरचनाखूपवर्णप्रकाञ्च 












उदासीनानामेव सम्भवतीति नान्येषाम्‌ । अद्रैताचारं वक्तु शीरमल्येति स तथा एव भवति । 
स साधकः ele? भृटा आदिसिद्धिं समर्थो भवतिं अतो दीर्घायुरमवत्येव । त्रिभुवननिवा सिनां 
उत्पत्तौ संहतौ पालने वा स कर्ता । अतो ब्रह्मविव्णुक्िवास्मत्त wacters ॥ ३४ 

(३५) तदन्तरिति । aqea अस्मिन्‌ चेद्ध सततमेव - प्रणवविरचना प्रणवं विरचयति येन 
मकारेण तद्रुपाक्षरप्रकाशो निवसति । कीदशः १ छदवुद्धन अन्तरातमस्वरूपः | यद्रा ञ्यदधैजनैरवगत 
अन्तरात्मा अस्य । तथा प्रदीपस्य आभा इव उयोतिर्यस्य ॥ तस्य ओंारस्योपरि चन्रार्ध; तद्रि 
प्रकाराद्विनडुरूपो मकारः । एतेन आज्ञाख्यपद््योपरि प्रणवश्रकारसिद्धिः तस्योपरि erat नादो 
वक्राकृतिः | कोटशः १ जलस्य जलक्णस्य wer रृतश्रेणिरिव हासो दीिर्स्येति a तथा । 
[एतन्मते “ जलधवच्छुधाधारसन्तानहासः ” इति प्राठः ।] ॥ ३५ ॥ 
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इह स्थाने Se सुसुखसदने चेतसि पुरं 
निरारम्बां बध्वा परमगारुसेवास॒विदिताम्‌ | 
तद्भ्यासाद्योगी Wages wala कणान्‌ 
ततस्तन्मध्यान्तः प्रविसितरूपानपि सदा ॥ ३६ ॥ 








प्रणवस्य विरचनारूपेण अकारोकारयोः सन्धियोगेन यस्रयोदशस्वरसद्शवर्णप्रकाश्च 
सततं निवसति स शुद्धब्ुद्धयन्तराप्मा इव्यन्वयः | तं विरोषयति प्रदीपाभज्योति- 
रिति । ननु तहिं किं त्रयोदङास्वरसद्यवणेमात्रं ्॒द्धबुद्धयन्तरात्मा ? इत्याह तदूर्ध्वे 
wane fieafecedt मकार इति । तेन तादृशव्णोपरि अर्धचन्द्रविन्दु- 
योगेन प्रकृतप्रणवस्यरूपः पर्यवस्यति | 

तदर््वे नादोऽसाविति प्रणवोर्ध्वे अवान्तरनादोऽस्तीति | स तु बलधवल 
सुधाधारसन्तानहासी बलदेवस्य धवलं सुधाधारसन्तानश्च उपहसितुं शीलं यस्ये्यर्थात्‌ 
अतिश्चयजुद्कवर्णो नादः | 

केचित्तु तदाये नादोऽसाविति ठन्ति aaa विन्दुरूपी मकारस्याचे इति 
ग्याख्यायन्ति च । तदसत्‌ । तदुपरि विर्सहिन्दुरूपी मकार इत्यनेन मकाराये 
TAA GAMES व्यथ स्यात्‌ | Taal नादः प्रणवधटकीभूतनादातिरिक्तो 
भिद्यमानपरनिन्दोरवयवविरोषः प्रणवोर््वे वर्तते । यदि तु विशिष्टप्रणवनिरूपणे 
तदज्गपत्यङ्गमेव वक्तुमुचितं, कथं तदतिरिक्तनादोऽपस्तुतः प्रस्तूयते इति चेतति 
तदायं नादोऽसाविति पाठोऽभिमन्यते | किन्तु तस्यायमर्थः | तदाये बिन्दुरूपि 
मकाराय प्रदर्दितोऽसौ नादः बल्धवलुघाधारसन्तानहासीति पूर्वोक्तनादमनूदय 
बर्घवरुत्यादिविशेषणं विधीयते । “a तु विशिष्टस्य विधानम्‌" अतो न 
पुनरुक्तिदोषः ॥ ३५ ॥ 

प्रणवं निरूप्य इदानीं त्योगं निरूपयति इह स्थाने इति | अस्याथेः योगी 
जनः पुरं वध्वा कुतुकेनान्तःपुरं संरुध्य तस्कारेणान्तःपुररोधकारणीभूतयोनिमुद्रां 


Se न 




















(३६) इहं स्थने इति | अच्छयथप्च 
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बध्वा इति यावत्‌ । तेन पूःशब्देन योनिमुद्रा रक्ष्यते | तन्मुद्रां वध्वा इह स्थाने 
आज्ञाचक्रे ॥ तदभ्यासात्‌ तस्य प्रणवस्य पुनः पुनश्चिन्तनात्‌ ॥ तत्र चेतसि प्रणव- 
चतुदिश्चु लीने सति ततस्तदनन्तरं तन्मध्यान्तःप्रणवाधारत्रिकोणमध्ये अन्तरन्तरिशच 
पवनसुहदां वहवीनां कणान्‌ वदहिकणवज्ज्योतिःस्फुशिङ्गान्‌ परयति ॥ तेषां मानसप्रलयक्षो 
भवति इत्यथेः। अत्र पुरबन्धनं विना मनसः Jee न सम्भवतीतयतः पुरं बध्वेदयुक्तम्‌। 





पुरबन्धनकारणयोनिमुद्रालक्षणमाद -- 
ततो गुह्ये वामपादपाणितु विनिवेशयेत्‌ | 
तस्योपरि महादेवि दक्षपाणिं निवेशयेत्‌ ॥ 
ष्जनुकायिरोग्रीवः काकज्चुपुटेन च | 
आकारेण बहिर्वायुं sat परिपूरयेत्‌ ॥ 
अङ्गुीभिदेटं वध्वा करणानि समादितः | 
अङ्गुष्ठाभ्यामुमे ala तजेनीभ्ां विलोचने ॥ 
TAA च मध्याभ्यामन्याभिंवैदनं खदम्‌ | 
वध्वा मे प्राणमनसामेकलं तन्मन स्मरन्‌ । 
धारयेन्मारुतं TAR योगोऽयं योगिवछमः ॥ इति ॥ 
aaa वायुरोषे मनसः स्थेयेमाह श्रतिः | एवं सवशान्मनो विचर्यते इतस्ततो 
विषयेषु अमति तत्संयमेन मनःसंयमो जायते इत्यथैः | 
अथवा पुरं Sagat बध्वा इत्यथः | तयापि aaa भवति | 
तदाह-- 
चित्तचरति खे यस्मात्‌ जिह्वा चरति खे यतः 




















ल्य स्वानस्य चेतोटीनत्वम्‌ आर्ये ag: यदि भवति तदेव निरारम्बा मुदा भवति । acqaat ` 


योगिभिरेव कायते । ततस्न्मष्येऽम्बरे पदान्‌ Merl रूपान्‌ परयति । [एतन्मते ““ पदान्‌ 
इति पाठः ।]॥ ३६ ॥ 





षट्‌ चक्रनिरूपणम्‌ ५१ 


ज्वलद्यीपाकारं तदनु च नवीनाकेवहुल- 
प्रकारं अ्योतिवां गगनधरणीमध्यमिटितम्‌ । 
इह स्थाने साक्षाद्वति भगवान्‌ पृणविभवो 
साक्षी वहेः शाशिमिहिरयोमेण्डल इव ॥ Ro ॥ 


अत एवोक्तम्‌-- 

उन्मन्या सहितो योगी न योगो उन्मर्नी विना ॥ इति ॥ 
श्रणवस्य ञ्योतिःस्फुरिङ्गवेष्टिततवं स्पष्टमाहान्यत्र -- 

तदूर्ध्वे प्रणवाकारमात्मानं दीपसन्निभम्‌ | 

स्फुलिङ्गज्योतिरिङ्गेरवेषटितं परितः शुभम्‌ ॥ इति ॥ 
स्थाने कीटो? सुसुखसदने निखच्छिनसुखस्य सदनं यत्र det) पुरं 
किम्भूतां निराम्बां निर्मतोऽवलम्बो. मनसो, विषयसम्बन्धो यया तादृशी 
fad: | तथा परमगुरुसेवासुविदितामिति | परमः गुरुपरम्पराप्रा्तयोगाभ्यास- 
निपुणः तादृ्गुरुः तस्य सेवाभिर्जातङ्ृपयोपदेशेन सुविदितामिति फकिताथेः | 


अत एवोक्तम्‌- 
गुखपदेशात्तद्म्यं नान्यथा शाख्कोरिभिः ॥ इति ॥ 
कणान्‌ किम्भूतान्‌ ? प्रविकसितरूपान्‌ प्रङ्ृष्टरूपेण भासमानान्‌ इति ॥ ३६ ॥ 
तादशयोगिनां वदहिकणावान्तरप्रकारदशेनमपि भवतीत्याह ज्वख्दीपा- 
कारमिति | तदनु वदहिकणदरौनमनु दशेनानन्तरं ज्योतिः पद्यतीत्यथेः 
णीबीजयोर्मध्ये स्थितं अ्योतिरास्ते । गगनधरणीमण्डलयोरन्तः स्थितं तद्वीजमिति 
प्रातःकदीनस्ल्येव GaN यस्य तत्‌ तथा । इह स्थाने अर्थात्‌ 


वाक्षात्‌ व Hu कीटः १ पूणः विभव; ज्ञनं यस्मात्‌ । न व्ययति 
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ञ्योतिर्विंरेषयति ञ्वरुदीपेत्यादि ॥ गगनधरणीमध्यमिल्तिमिति । गगनं 
“aged शङ्खिन्या निवसति शिखरे aaa विकासम्‌ ' इत्यनेन प्रदरित- 
ङ्खिनीनाड्युष्वशल्यरूपगगनं धरणी मूलाधारस्थधरामण्डलं तदभयोमध्यमिरितं मूढा- 
धारादिसदस्ारपयैन्तव्याप्ं ज्योतिरिति विरिष्टाथेः | वेति वा शब्दः समुचयाथैः | 

आज्ञाचक्रे सहल्लारवत्‌ परमशिवस्थितिमाह इह स्थाने इति । भगवान्‌ 
परमशिवः इह स्थाने साक्षाद्धवति खयं add इत्यथः | भगवन्तं विरोषयति 
पूणेविभव zane । पूणः स्वात्मनि परिपूणैः खष्टिकवै्दा्यरोषयोग्यताष्ूपविभवो 
यस्येत्यथेः | अथवा विभवोऽनन्तदष्टिप्रपञ्चपमुदायः qi: सवैव्यापकलेन स्थित 
तादृशविभवो यस्मादिव्यथेः | ¢“ यतो वा इमानि भूतानि जायन्ते, येन जातानिः 
जीवन्ति, यत्‌ प्रयन्स्यमिसंविशन्ति'” इति श्रतेः । यद्रा विभवो fad पूणे 
 सवेव्यापकत्वेन स्थितस्ताद्शः विभवो यस्ये्यर्थः | यद्वा पूर्णलं फलानुपदित- 
विषयितानास्पदेच्छाकत्वं तादृशो ¦ विमूवो यस्येति निगूढम्‌ । आसमातिरिक्त- 
वस्तूनामनित्यत्वादाकाादीनां विभुवं नं सवैकारुव्यापकमिति विरोषः | 


अत्र परमरिवस्थितिं fasta व्यनक्ति निर्वाणत 
एतत्पद्मस्योध्वेदेशे ज्ञानपदं सुदरंभम्‌ | 








तथा- 
Tats हि तन्मध्ये साकारं हंसरूपकम्‌ | 
तथा-- 
एवं हंसो मणिद्रीपे तस्य क्रोडे परः शिव; | 
वामभागे eset सदानन्दस्वरूपिणी | इति ॥ 
तस्य क्रोडे हंसः इत्यस्य विनदुदवयरूपविसर्गमध्ये | 
तदाह सदखछारमुपक्रम्य-- 
तन्मध्ये शत्यदेशे तु शिवः प्रमसंज्ञक; ॥ इति ॥ 
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इह स्थाने विष्णोरतुरुपरमामोदमधुरे 
समारोप्य प्राणं प्रमुदितमनाः प्राणनिधने । 
परं नित्यं देवं पुरुषमजमादयं त्रिजगतां 
पुराणं योगीन्द्रः प्विराति च वेदान्तविदितम्‌ ॥ ३८ ॥ 


एवं सहस्रे ददौनादन्राप्याकाङ्क्षायां तथा इति । अत्रानयोः शिवशक्तयो 
मायाबन्धनाच्छादनेन मकारातमरूपपरंबिन्दुरूपेण स्थितिरबोध्या | 
तदुक्तं आज्ञाचक्रमुपक्रम्य-- 
उत्करादिमतेऽतरेव चणकाकारशूपिणी | 
सृष्टं करोति भूतानि aa स्थित्वा सनातनी ॥ इति ॥ 
अत्र॒ चणकाकाररूपः Waa: सदा add | उत्कलादिमते तु अत्र स्थित्वा 
सष्टि करोतीप्यर्थः | दृष्टान्तमाह वहेरिादि | यथाऽकनद्रभिमण्डले भगवान्‌ 
वतेते तथात्रापीयर्थः | salads. भगवतोऽवस्थानं प्रसिद्धम्‌ । यद्रा 
वदिराचधिमिदहिरमण्डके सहस्रकमरस्थकैनदरभिमण्डके यथा चणकाकारेण भगवान्‌ वतेते 
तद्वदत्रापीति | सहस्रदरेऽनद्रभिमण्डकानि प्रद यिष्यन्ते । अत एव पीटपूजाया- 
aegis प्ररमामज्ञानात्मनोः पूजा विधीयते | परमात्मा परमशिवः ज्ञाना- 
स्मा ज्ञानशक्तिस्तदभयाभिन्न शिवशक्त्याल्मकश्चणकाकारबिन्दुरिति ध्येयम्‌ ॥ ३७ ॥ 
आज्ञाचक्रे योगेन प्राणत्यागफलमाह इह स्थाने इति | अस्वाः योगीन्द्रो 
जनः प्राणनिधने प्राणवियोगकाले प्रमुदितमना; आत्मानन्देन हृष्टचित्तः सन्‌ इह 
आज्ञाचक्रे विष्णोर्भगवतः स्थाने उपदरिीतचिन्दुरूपे प्राणं समारोप्य, अथवा 
तहन्दौ प्राणं समारोप्य प्राणनिधने सति परं ged प्रविशतीत्यन्विताथेः | पुरषं 
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विरोषयति नित्यम व्रिनाशिनम्‌ | देवं खष्टिस्थितिप्रल्येः क्रीडन्तम्‌ । अजं जन्म विशेषयति नित्यमङगिनाशिनम्‌ | वेवं afeftaionet: कडन्तम्‌ । अर नन ` 





(३८) इह स्थाने इति । विष्णोरतुलपरमामोदमधरे इह स्थाने योगी प्राणवियोगखमाय 
समये प्राणान्‌ aaa समारोप्य प्रङृषटसुदितमनाः सन्‌ परं पुरुषमेव प्रविराति ॥ निर्वाणमुक्ति 
आप्नोतीति शेषः । aed परम्‌ १ सर्वेषामन्तभूतं निदं । दीव्यतीति देवम्‌ । न जायते 
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खयस्थानं वायोस्तदुपरि च महानादरूपं fara 
सिराकारं शान्तं वरदमभय Bearer | 
यदा योगी पदयेदगुरूचरणयगाम्भोजसेवासुरीट 
स्तदा वाचां सिद्धिः BASIS तस्य भुयात्‌ सदेव ॥३९॥ 





रहितम्‌ । त्रिजगतामाच्यं अनेन सर्वेषां पूर्ैवर्तितवात्‌ सर्व॑कारणतवं सूचितम्‌ । पुराणं 
पुराणपुरुष इति कृत्वा यो निगय्ते स एवायमिति भावः | वेदान्तो ब्रह्मनिरूषक- 
भ्रतिवाक्यादिः तञ्ज्ानज्ञाप्यमित्यरथः | 
तदयं विष्णोः स्थाने प्राणारोपणपरकारः | प्राणवियोगकालं ज्ञात्वा ब्रह्म 
रीनो भवामीत्यानन्दितमनाः योगासनमासीनः सन्‌ कुम्भकेन वायं संरुध्य हदिस्थं 
जावात्मानं मूलाधारमानीय गुदमाकुञ्च्य यथोक्तविधानेन कुण्डलिनीमुत्थाप्य 
मूलादित्रह्रनधान्तं तडिदाकारमानन्दं -कुण्डखिनीमयं सूत्ररूपं नादं ध्याला प्राण- 
रूपश्वासपरमात्मकं हसं तन्नाद्‌ era जीवेन सह चक्रमेदक्रमेणाज्ञाचक्रमानीय 
तत्र स्थितायां कुण्डरिन्यां स्थूर्वूूमक्रमाव्‌ 'परथिव्यादिप्रपश्चसमुदायं विलाप्य तां 
पुनजीवात्मना सह तत्र॒ स्थितरिवशक्तिमयनिन्दनैकीमावमापाच तित्‌ । ततो 
ब्रहमरन्धभेदेन देहं स्यक्त्वा ब्रह्मणि Atay भवेदिति । 
तद्य महवाक्यायेनिणेयः | आज्ञाचक्रं Has शङ्कव कर्वुरवर्णटकषद्रययुक्त- 
TAR काणकायां safest हाकिनी शक्तिः agant रक्तषडक्ता त्रिनेत्रा 
खजा वराभयाक्षमालाकपाल्डमरुपुस्तकधरा Beat स्थिता | तदूर्ध्वे त्रिकोणे 
een: Yaa: विधुदाकारः । तदूष्यत्रिकोणे प्रणवाङृतिरन्तरात्मा परदीपाभ- 
बतु दश्च अन्तरिक्षे ज्योतिःस्फुलिङ्गविग्वरवेष्टितः ज्वलदीपसदशेन 
लावितरहन््ान्तमकाशकः | age सूसमरूपं मनः | तदृ चन्द्रमण्डके 
हंसक्रोडे परमशिवः wakes इति ॥ ३८ ॥ इति धषठप्रकरणम्‌ | 
नग ववग नत नि 
रिति | अस्याथेः यदा यस्मिन्‌ काले योगी जन 
(३९) sae एतत्‌ स्थानं वायोविरामः (५) same द ~ eee 
यदा प्रयत्‌ तदा तस्य वाक्सिद्धिरपि करप 
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गुरुचरणयुगाम्भो जसेवासुशीलः गुरुचरणयुगाम्भोजस्य सेवया सुशोभनं दृटतरैका- 
ग्रमनोऽभिनिवेशेन सरवाङ्गख॒न्दरं शीरं योगानुष्ठानरूपसद्वृत्तं यस्य | तादृशः सन्‌ 
तदुपरि STR महानादरूपं महानादस्य रूपं पयेत्‌ तदा तस्य योगिनः 
करकमरुतले सदा सवेस्मिन्‌ कले वाचां सिद्धिः वाक्यसि द्धिभयादेवेत्यन्विताथैः | 
नाद्‌॒विरोषयति ल्यस्थानं वायोरिति | अत्र महानाद ales: यस्मा- 
दुतयत्तिः aa क्यनियमात्‌ । यद्यपि भूतशयुद्धयादो aaa वायोरंयस्तस्य च 
aH लयो दृयते । तथापि कदाचित्‌ नादेऽपि वायोरैयो भवतीति । अत्र 
^“ परथिवीकाराद्रसवती रसादजायत ककारात्‌ सर्वाणि जलानि तीर्थानि 
रेफाद्रहितक्वं नादाद्रायुः स्प्राणमयः बिन्दोगेगनं gaged शब्दमयं तेभ्यः 
पञ्चविंशतिगुणमयतच्वं सवेमिदं fad ब्रह्माण्डम्‌ कालिकामयम्‌ '' 
इति श्रतिवाक्येन कारीमन्तवणेस्य सूक्ष्मे demas नादे, arate 
भवतीति ध्येयम्‌ । शिवाधेमिति।। ` किवे्याधेनारीश्वरलवात्‌ तदधं ate 
नादमित्यथः | सिराकारमिति दन्त्यादि सिरो लाङ्गस्तदाकारमित्यथेः | 
asta तु महानादो रङ्गकाङृतिरज्ज्वल;ः | 
इति कातिकेयेश्वरसंवादवाक्यात्‌ | यचपि “afta लाङ्गलं हरं, गोदारणच्च 
सीरश्च ' इत्यमरकोशे ाङ्गख्वाचकसीरशब्दस्य चतुथेस्वरयोगितवं तथाप्यत्र वच- 
नान्तरेकवाक्यतानुरोषेन तृतीयस्वरयुक्तसिरःपदेनापि ses: प्रतीयते इति | अथवा 
रिवाकारमिति तेन शिवशक्तिमयोऽयं नादः | 
तदुक्तं प्रयोगसारे-- 
नादात्मना प्रबुद्धा सा निरामयपदोन्मुखी | 
िवोन्मुखी यदा शक्तिः पुंरूपा सा तदा स्मृता ॥ इति ॥ | 
अत एव॒“ तस्या एव शक्तेर्नादविन्दू युषटञचपयोगावस्थारूपो' ” इति राधवभद्धेना- 
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अन्यत्र-- 
सातत्यसंज्ञा चिन्मात्रा ज्योतिषः सन्निषेस्तथा | 
विचिकीषुषेनीभूय क चिदभ्येति बिन्दुताम्‌ ॥ इति ॥ 
तथा श्रीमदाचायवाक्यम्‌ | “ नाद एव घनीभूतः कविदभ्येति बिन्दुताम्‌ ' इति | 
कर्वचनपयारोचनया राक्तिरेव नादि बिन्दुरूपेणाविभैता सुवणकुण्डकमिव | 
नादविन्दुः पुनरेकाकारेव इति निष्कैः | saad मे रदं जमयवरदातारमित्यथेः ॥ ३९ ॥ 
समाधिकालात्‌ प्रागेवं विचिन्त्यातिप्रयज्ञतः | 














थूलसूक्ष्मरूपसष्टिपपच्चसमुदायचिन्तन विधानात्‌ तजृज्ञा- 
स्यावर्यकत्वादत्र वदन्ति | तत्र तावत्‌ प्रथिग्यादि पञ्चस्थूखरूपाणि मूढादिविद्युदधा 
न्तचक्र उक्तानि | तदाश्रितत्वात्‌ मूलाधारे भूमण्डले पादप्राणेन्दियगन्धतच्वेति Pi: | 
नमण्डके पाणिरसनेन्द्रिरसतच्ेति त्रिः | वहिमण्डरे पायुचश्चुरिन्दरियरूपतच्चेति 
त्रिः | वायुमण्डले उपस्थलगिन्द्रियस्परीतच्चेति त्रि; | नमोमण्डञे वाकश्रोत्रन्दिय- 


रब्दतत्वेति त्रिरिति समुदायेन पश्चद्शतत्वानि वरन्ते | एथिव्यादिना मिक्ता 
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Safa स्थूलानि deca । इदानीं सूषषमरूपाणि विधीयन्ते | त॒त्राज्ञा- 
चक्रे सुष्षमरूपं मनः स्वयं प्रदरितम्‌ । अपराण्याह कङ्कालमाखिनीतन्त्रे आज्ञा- 
चक्रमुपक्रम्य-- 


मनश्चाल् सदा भाति हाकिनीशक्तिरञ्ञितम्‌ | 

नुद्धिर्ृस्यदङ्कारारङ्कृतं तेजसं परम्‌ ॥ इति ॥ 
त्र बुद्धिपह्ृत्यहङ्कारात्मकवृष्ष्मरूपत्रयाणां स्थितिः प्रतीयते । तत्राहङ्कारस्य न 
पाठक्रमात्‌ स्थितिः । मूलाधारादि सवत्र परथिव्यादिजनकस्य तत्तद्विरुयाधारस्य 
च जन्यविला (य) प्ययोरघःस्थितिदशेनात्‌ पाठक्रमाच्छाब्दक्रमस्य बख्वत्वाचचात्रापि 
तथा स्थितिः कस्प्यते । तेन “ अहङ्कारे हरेद्‌ sala सशब्दं तन्महव्यपि ` इति 
वचनात्‌ cla faa तद्विख्याधिकरणस्याहङ्कारस्य प्रथमोपस्थितं तदादाव- 
gered बुद्धिप्रङ्ृत्योः स्थितिः | | एतेषा जन्यजनकभावमाह चारदायाम्‌- 

ACTA TASHA (RAT परवस्तुनः | 

आसीत्‌ किरु महत्त्वं गुणान्तःकरणात्मकम्‌ | 

अभूत्स्भादहङ्कारखिविधः सृष्टिमेदतः ॥ इति ॥ 
विङ्कतादिति इदं परवस्तुनः प्रतिबिम्बत्वेन विङृतिरूपं महत्तत्वादीनां प्रकृतित्वात्‌ 
परृतिनामकंच | अतणएवोक्तम्‌-- 

safe: परमा शाक्तिर्विकृतिः भरतिविम्बता ॥ इति ॥ 

तथा ^ पर्रहमासपरक्ृतिः परतिविम्बस्वरूपिणी "ति प्रागुषदरितम्‌ | शारदावचने 
महत्त्वमिति | यदेव महत्त्वं सेव बुद्धिः | तदाह इंशानरिवेन -- 

बोद्धव्यलक्षणा सेव प्रकृतिः शक्तिज॒म्भिता | 

बुद्धितत्त्वं मवेद्‌ व्यक्तं साविकं गुणमाश्चिता | 

सेव बुद्धिमेदनाम तत्वं सांख्यः प्रगीयते ॥ इति ॥ 


हत्तत्वन्तु गुणान्तःकरणात्मकम्‌ । गुणा स्तमोरूपाः । अन्तःकरणमाह 
शारदायाम्‌ “ अन्तःकरणमातममनः मनोवुद्धिरहङ्कारथित्तंच परिकीर्तितम्‌ '” इति । 
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 एतत्समुदायात्मकं महत्त्वम्‌ | ननु मनसो महत्त्वान्तगतत्वे “ तदन्तशचक्रेऽस्मिन्‌ 
प्रविलसति मनः सूक्षमरूपमि ” aaa प्रथगभिधानं कथं सङ्गच्छते इति चेत्न | 
तन्मनो न महत्त््वान्तगेतं किन्तु तददङ्कारजन्यमतिरिक्तम्‌ | 
तदाह-- | 
^“ यतोऽपरं मनस्तत्वं ससङ्कस्पविकरपकम्‌ | 
तेजसादेव तज्जातम्‌ ” इति राधवभद्टः | 


एवंचाज्ञाचक्रस्थमनःपयन्तानां क्रमेण स्थितेविहिततवात्‌ तदुर््वेऽहङ्कारादीनां 
स्थिति्वाध्या । ततश्वाज्ञाच्रे हाकिनी इतररिङ्गप्रणवमनोऽदङ्कारुद्धिभङ्ृतीना- 
मव्यवहितोध्वोध्वकरमेण स्थितिनिरूपणात्‌ स्थान विरेष नमिदहितस्य पूवैदशित 
चन्द्रमण्डलस्य ded स्थितिरिति । ननु तेषामधः कथं न स्थीयते इति 
चेन्न । “geet च al पोधिनी स्वयम्‌ '` इति सम्मोहनतन्त्रवचनेन 





इन्दुर्लारदेशे च तदूर्ध्वे बोधिनी स्वयम्‌ | 

तद्व माति नादोऽसावर्षचनद्ाङृतिः षर; ॥ 

तदूर्ध्वे च पहानादो लाज्गलाङृतिरुञ्ञ्वर 

दूर्वे च कला परोक्ता आङ्ाति योगिवहमा 

उन्मनी तु तद्वै च यद्‌ गला न fad? | इति ॥ 
तदूर बोधिनी्यत्र तद्वै sey 


Taree विन्दुस्थितिमाह want 
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मात्रार्धा शक्तिः- 


वालसूयप्रतीकाशमासी हिज्दुमदक्षरम्‌ । 

तद्व चाधेमात्रा तु गान्धाररागमाश्रिता ॥ 
इति बृहस्तरिविक्रमसंहितावचनेनाधैमात्रायाः शक्तिवाचकलतवप्रतीतेः | अत्र द्वयोवेचन- 
योरेकवाक्यतया याऽर्धमात्रा सेव बोधिनीति बोध्यम्‌ । चिन्दुबोधिनीनादेति त्रयं 
बिन्दुमयपरशक्तेः रूपविशेषः 

तदाह शारदायाम्‌- 

सच्चिदानन्द विभवात्‌ सकलात्‌ परमेश्वरात्‌ | 

आपीच्छक्तिस्ततो नादो नादादिन्दुसमुद्धवः ॥ 

परशक्तिमयः साक्षालिधासो मिते पुनः | 

विन्दुर्नादो बीजमिति तस्य मदाः समीरिताः ॥ 





समवायः समाख्यातः सर्वागमविक्लारदेः || इति | 


परशक्तिमयः परः शिवस्तेन शिवशक्तिमयो बिन्दुः | अयं ललारोर््वे स्थितो 
बिन्दुर्नादातमकः शिवासमकः | 
बीजं शक्तरबोधिनीरूपमित्थेः । नादस्तयोः समवायः सम्बन्धः ॥ 
क्षोभ्यक्षोभकरूपस्तेनायं क्रियाशक्तिरूपः wales महानाद; पूर्वापदरितः | 
तद्वै च कला प्रोक्ता इति । कला शक्तिः । आज्ञीति तियेक्‌ 
रेखाख्पमात्राकारा इत्यथैः ॥ इयं शक्तिः खष्टयादो आविभता | 
तदुक्तं पञ्चरात्रे-- 
एवमालोक्य सर्गादौ सचिदानन्दरूपिणीम्‌ | 
समस्ततत्वसंघातां स॒ष्टय ` धिष्ठातु 
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अन्यत्र- 
शिवद्यक्तिसमायोगादन्यक्तात्‌ परमेश्वरात्‌ | 
आद्यया भगवती देवी सैव त्रिपुरसुन्दरी | 
आसीच्छक्तिस्ततो नादो नादादिज्दुसमुद्धवः ॥ इति ॥ 
उन्मनी तु तदूर्ध्वे चेति | 
तद्छक्षणमाह- 
यत्र गत्वा तु मनसो मनस्तव नैव विदिते । 
उन्मनी सा समाख्याता सवेतन्त्रेषु गोपिता |) इति ॥ 
ततश्च मनोवृत्तिमद्विषयावरुबनचेष्टाकाीनविषयावलंबनसामान्याभावसंपादनं तच्व- 
सुन्मनीत्वमिति | सा च द्विविधा ॥ सहक्षारधारा नि्वाणकराषूपा एतस्स्थानस्थिता 
वर्णावीखूपा | 


तथा च कङ्ालमारिनीतन्त्रे-~ ` ^“ 








उन्मनी नाम तस्या हि भवपाशनिङन्तनी ॥ इति ॥ 


` उन्मनीञ्च area स्मरणात्‌ मोक्षदायिनी ॥ इति ॥ 





उन्मन्यधः समनीमाह भूतश्चुद्धो-- 
ततो हि व्यापिका शक्तिराज्ञीति यां विदुर्जनाः | 
ध्वेतर्‌ ध्वेतः ॥ इति ॥ 
इदमपि परशक्तेरवान्तररूपम्‌ | TATA द्वितीय बिन्दुः शिवस्वरूपः । तदूर्ध्व 
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aged लाज्गराङृतिमेहानादः ॥ तदूर्ध्वे आज्ञीरूपा व्यापिकाशक्तिः ॥ तदुर्व समनी, 
aged उन्मनीति क्रमेण सक्तकारणरूपाणि वतैन्ते ॥ 

अरमतिविस्तरेण प्रकृतमनुसरामः | सदस्तदलपद्मं निरूपयन्नाह तदर्धे इति 
दशभिः | तदूर्ध्व प्रागुपदरितसर्वेषामूर्घ्वै । पूर्वोपदरितशङ्किनीनाञ्याः । शिखरे 
मस्तके | Waa नाञ्यनाव्रेतस्थाने | तेन ETAT अपि ऊर्ध्वे इति सूचितम्‌ | 
विसगैस्याधः Fades सदस्लदलं पद्मं निवसति इत्यन्वयः | 
faired ब्रहरन्धस्योर्षवेमागे-- ` 
तस्मिन्‌ ea aia निव्यानन्दं निरञ्जनम्‌ ॥ 
इत्यादि वक्ष्यमाणवचनात्‌ | 1 


पद्मं विरोषयति quasars । _कऊ-काराचेवंर्ः प्रविरुसितवपुरिति } अत्र 
-कारग्रहणं न feta वणैचिन्तनाथे किन्तु 2-कारग्रहणं क्ष-कारपरित्यागाथेम्‌ | 
तत््यागबीजं fe वर्णानां सहसरदरे स्थितिराचतेनेनेव घटते | एवच क्ष कारसहितेक 
पश्चाद्र्णानां विशत्यावतेनेन विंशव्यधिकसदस्षसंख्या भवन्ति | ऊनर्विंशत्यावतेनेन 
एक्त्रिशन्न्यूनसदस्चसंख्या भवन्ति | अतः क्ष-कारपरित्यागेन तत्‌ समाधीयते | 
तेन अकारादि ठऊ-कारान्तपञ्चाराद्र्णा अनुलोमेन रविरव्यावतेनेन aeaee चिन्त 
नीया इति ध्येयम्‌ | अनुलोमेन वणेचिन्तनं व्यक्तमाह कङ्कालमाखिनीतन्त्रे-- 




















सहस्रारं महापद्मं शुङ्कवणेमधोमुखम्‌ | 
अ-कारादि क्ष-कारान्तैः स्फुरदर्णेविराजितम्‌ ॥ इति ॥ ` 
अत्र क्ष-कारान्तैरितयत्रान्तशब्दस्यावसाना्थकत्वात्‌ क्ष-कारोऽन्तेऽवसाने यस्येति बहु- 
Aeon क्ष-कारं विहाय कछ-कारान्तपञ्चाशद्र्भयोगः | अथवा ऊ-काराचेरिति ठकार- 
्षकारान्तपञ्चाराद्र्णानामकथादित्रिरेखावद्रामावर्तेन यथायोम्यावतेनेन विन्यासः | 
जिनीवचनंतु दक्षिणावर्तेन व्णैविन्यासविधायकमिति वचनद्धयाविरोधः । 
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, समास्ते तस्यान्तः राशपरिरेहितः शुदसम्पूणेचन्दरः 
सपुरञ्योत्लाजालः परमरसचयलिग्धसन्तानहासी । 
त्रिकोणं तस्यान्तः स्फुरति च सततं विदूयुदाकाररूपं 
तदन्तःशुन्यं तत्‌ सकटसुरगणेः सेवितं चातिगाक्तम्‌ ॥ ४१॥ 
अकारादिक्षकारान्तं पञ्चाशद्रणेयोगो बोध्यः | ada पञ्चाशद्व्णैग्रहणे अन्तयककार- 
त्यागद शनात्‌ | 
अत्र केचित्‌ प्रविरसिततुनुरिति पठन्ति । तत्र “वा पुंसि पद्मम्‌"! 
इति दशेनात्‌ ऋ विशिष्टस्य पदमित्यस्य विरोषणतया तनुरित्यस्यापि पुंसूवमिति 
व्याख्यायन्ति च । तन्न एतद्शछोकस्थनिवसतिक्रियायाः sdaa पद्ममिति fegea 
निर्देशात्‌ इ्खीवरिङ्गप्रयोग एव प्रतीयते ।न तु पुंरिङ्गपयोगः तथाते विसरगान्तो 
भवितुमहेति | अतस्तद्विरोषणस्य तनु शब्दस्य कीवत्वमवद्यं वाच यम्‌ तथात्वे चिन्द्रन्तता 
न भवति | fafa छन्दःपातस्तस्माद्रपुसयिव पाठः | स्पष्टमन्यत्‌ ॥ ४० ll 
सह्लद्लकमल्कणिकायां चन्द्रमण्डलस्थितिमाह समास्ते इति | तस्यान्त 
तत्र पद्ये अन्तमेध्ये शुद्धः निमैलोदयविरिष्टः | चन्द्रं विरेषयति स्फुर दित्यादि 
सचय खग्धसन्तानहासौ इति । faa: आद्रेसदशमावस्तस्य सन्तानो विस्तारो 











44 इत्यथः । ततश्च परमागृतरसचयेन उत्तापहीनतया कििग्धसन्तानयुक्तो हासव- 
दानन्द्मयकिरणविशिष्ट॒इत्यथेः | अथ चन्द्रमण्डलस्याध ऊर्ध्वे अन्तरासमादीनां 
स्थितिमाह कङ्कालमाणिनीतन्त्रे सदसारम॒पक्रम्य_ - 


तत्कर्णिकायां देवेशि अन्तरात्मा ततो गुरुः | 
Waa मण्डलश्चैव चन्द्रमण्डलमेव च | 












समास्ते । कीदशः १ स्फुरन्ति ज्योत्ञाजालनि यस्य॒ स तथा । परमरखचयेन शिवसम्बन्धा 
परमाग्रतसमृहेन अदयथज्निग्धदहासे : 
विदुदयाकार इव रूपं यस्य चिक्ोणान्तमे र्ता 
दल्यत्वादतिगृह्यम्‌ ॥ ४१ ॥ = 
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सगुप्तं तयल्लादतिशयपरमामोदसन्तानराशेः 
परं कन्दं FH सकरशदिकलाशुदरूपप्रकाराम्‌ | 
इह स्थाने देवः परमरिवसमाल्यानसिदः प्रसिद्धः 
GER सर्वात्मा रसविरसमितोऽज्ञानमोहान्धहंसः ॥ ४२ ॥ 


ततो वायुमहानामा AAG ततः स्मृतम्‌ | 

तस्मिन्‌ wa विसगेश्च निव्यानन्दं निरञ्जनम्‌ | 

aged शङ्खिनी देवी सृष्टिस्थित्यन्तकारिणी ॥ इति ॥ 
तस्यान्तः चन्द्रमण्डलमध्ये ` सततं निरन्तरं विचयुदाकाररूपं त्रिकोणं स्फुरतीति | 
` तदन्तःशस्यमिति | अन्तर्मध्ये शूल्यं यस्य॒ तदन्तःशल्यं परं बिन्दुशरीरं तस्मिन्‌ 
त्रिकोणे अन्तःशल्यं aaa त्रिकोणमध्यवरतिं परं बिन्दुरूपं शत्यं स्फुरतीति 
क्रियान्वयः | यद्रा तदन्तखिकोणमध्ये शल्ये -परं बिन्दुरूपं स्फुरति- 





अत एवोक्तं तोडलतन्त्रे षषठोछासे-- `" “ ‡ 
निराकारं परं ज्योतिर्विन्दुञ्चाव्ययसंज्ञकम्‌ | 
बिन्दशब्देन श्यं स्यात्‌ तथा च गुणसूचकम्‌ ॥ इति ॥ 

a “« आहार निर्हार विहारयोगाः सुसंवृता धमैविदा तु कायां; ” इति वचनात्‌ 
योगस्य गोपनेनानुष्ठानविधानात्‌ तदन्तःशुल्यमतिगुक्षं यथा स्यात्तथा सकर्सु गणे 
सेवितम्‌ आराधितमित्यथेः ॥ ४१ ॥ 

सुगुस्षमिति । अस्यायमर्थः वक्षमाणकेशाग्रकोटिभागेकरूपत्वादतिगुपं 
शूल्यं aaa चिरनिरन्तरध्यानायनुष्ठानात्‌ सकर रिकलाञ्ुद्धरूपभ्र 








(४२) सुगुक्तमिति । ate तत्‌ इल्याकारदिवलिङ्गं यन्त गोप्यं गोपनीयं कस्मेचित्‌ 





परमाश्रतं क्षरति । qed अलक्ष्यं शिनः सकरकठेव र द 

परमदिवत्वेन सिद्धः सव्विदितः प्रसिद्धः योगिनां हदये भकादानपरः Gell ASK: | 
स्वेषाम्‌ आत्मा रघविरसमितः परमरेनाच्छादितः अज्ञानेन यो मोदान्धकारः तत्र॒ हंसः 
Wage: ॥ ४२ ॥ 


ay षट्चक्रनिरूपणम्‌ 
निर्वाणकका तया सह वतमाना या शरिनश्चन्द्रस्य षोडशी कला तया निभेलखूप- 
प्रकाशो यस्य तदित्यथेः | तथा चातिसूष्ष्ममपि त्रिकोणान्तवेत्येमाककानिर्वाणकला- 
सहितपरंबिन्दुरूपान्तःशर्यं ध्यानेन प्रकाशितं भवतीति भावः | परमामोदसन्तान- 
रारोमोक्षस्य परं कन्दं प्रधानमूरमिव्यथेः | सुगुप्तमिव्यत्र सुगोप्यमिति पाठे यज्ञा- 
दित्यस्य उभयत्रान्वय इति ध्येयम्‌ | 

केचित्तु FRIAR Wad तत्त कीडशम्‌ £ सकरशरिकठुदध- 
रूपप्रकाशम्‌ | शशिनश्चन्द्रस्य सकठ्कलाः AAMAS: WEARS: तत्‌ शुद्धं WS 
यद्रूपं तदेब प्रकाशो यस्य तादृरपूणेचनद्रपभ्रकाशमित्यथेः इति व्याख्यायन्ति तच्चिन्त्यम्‌ | 
ARTA पूणेचन्द्रमण्डलमध्यवतित्रकथनेनेव त्रिकोणमध्यस्थानस्य पृणचन्द्रतुस्य- 
परकाराप्राप्तो पुनस्तत्कथनं व्यथ स्यात्‌ । किञ्च सकलघुरगणेः सेवितमिव्यनेन शूल्य- 
स्थानस्य सेवनं न युज्यते किन्तु त्रिकोणान्तर्विन्दोरेव सेव्यत्वमिति | यदि तु तत्‌ 
रूल्यस्थानस्य परं बिन्दोरिष्ठानात्‌ सेव्यलमिल्युच्यते तदा तु तदशुत्यस्थानस्य परंबिन्दो 
रधिष्ठानात्‌ सेव्यत्वमिस्युच्यते तदा तत्‌ शत्यस्थानमेव नो भवतीति सुधी मिर्भाव्यम्‌ | 

सहस्लदलकर्णिकायां परमसिवस्थितिमाह इह स्थाने इति । इह स्थाने 
कणिकायाभित्यथेः | परमशिवसमाख्यानसिद्धः परमशिवनान्ना ख्यातो देवो 
वतेते इति शेषः | देवं विरोषयति खरूपीति । ब्रह्मरूपी ब्रह्ममयमिति यावत्‌ | 
सर्वात्मा स्वेषां जीवानाम्‌ आत्मा जीवात्मस्वरूपः जीवातमपरमासनोरवस्तुतो 
मदामावात्‌ य आत्मा स एव जीवः | अत एवोक्तमध्यालमरामायणे-- 


जीवातमा परमातमा च पर्यायो नात्र मेदधीः | 
आचायंशासख्रोपदेशादेवयज्ञानं यदा भवेत्‌ | 
आत्मनोर्जीवपरयोमला विद्या तदैव तु ॥ 


श्रतिरपि ““ तत्वमसि ” इति वाक्येन तच्वपदयोरेकार्थल्वं दशयति । रसविर- 
समित इति रसः परमानन्दरसः विरसस्तद्रैक्षण्येन शिवशक्तियोगजन्यसामरस्य 
नन्दरूपः । तदुभयरसमितः oe इत्यथः; | अथवा Ta: SAMA वेन 
विषयरसस्तस्मिन्‌ विरसा हेयताबुद्धर्थेन रसेन स परमानन्दरसस्तन्मित इत्यथैः | 
ज्ञानमोदान्धहंसः अज्ञानमोहा TERNAL हंसः aed इत्यथः ॥ ४२ ॥ 
























| षट्‌ चक्रनिरूपणम्‌ ६५ 
सुधाधारासारं निरवधि विमुञ्चन्नतितरां 
यते; aaa Rae भगवान निमैखमते 
समास्ते FA: सकटसुखसन्तानर्हरी- 
परीवाहो हंसः परम इति नाना परिचितः ॥ ४२ ॥ 





सुधाधारासारं निरवधि विमुञ्चत्ततितरामिति । निरवधि निरन्तरम्‌ अतित 
रामतिद्ययं यथा स्यात्तथा सुधाधाराषूपसारं विमुञ्चनित्यथः | 

अथवा सुधाया आधारश्चनद्रस्तस्मादालियते निःसषियते यत्‌ तत्‌ सुधा- 
धारसारं शद्खवर्णागरतकिरणं वि प्रकाशयच्नित्यर्थः | एत द्विशेषणेन विरोष्यस्य 
चन्द्रवत्‌ Rand सूचितम्‌ | 

यद्रा aaa निःसा्य॑ते saad इति यावत्‌ तद्वाक्यं सुधाधारया सह 
आसारं खधाघारासारं सधामयवाक्यमित्येथैः । ततश्च निरवधि सवेस्मिन्‌ काले 
अतितरां मोहनाशचायातिप्रबरतरां खधामयवाक्यं asd उच्चरन्‌ सन्‌ यतेरुपास्य- 
देवतायां नियतमनसः स्वाज्ञानं ASAT तेन सह आत्मा परमातमा ज्ञायतेऽने- 
नेति। अत्राप्रथक्सादिव्येन Wael परमासज्ञानकारणं तारकत्रह्मन्त्म्‌ 
उपदिरतीति समुदायाः | 

अथवा सधा पागृतं AGRA युक्तं सारं त्रहममन्त्ात्मकसारवाक्यगुचरन्‌ 
anus faded: | एतद्विरेषणेन तारकमन्त्रोपदेशकलज्ञापनाततु facade 
सूचितम्‌ | एवञ्चैतद्विरोषणं पूरवशटोकोक्तपरम शिवस्यैव गुरुत्वात्‌ । अतएव रक्तिर- 
हस्ये गुरुतत्वनिरूपणे-- 

ख्यातोऽयं पुरुषश्रेष्ठः सवेदात्मरतिप्रियः | 

इध्यादिना गुरुं वणेयिता 















(४३) उधाधारासारमिति । स भगवान्‌ रिवः निमलमतय 
परमात्मनि ज्ञानं feafa । tea? उधाधारासारम्‌ अद्तघाराया आसारमिव | यद्रा SSAA 
पारं निरवधि अतितराम्‌ aad Rast इति भगवतो विशेषणम्‌ | एवभूत aaa: शिवः सवषां 
समूह खदरीबदिभूतः सन्‌ समास्ते । कीदशः ‡ नान्ना परमद इति परिचि 








६६ षट्चक्रनिरूपणम्‌ 
तेजोरूपा प्रिया तस्य ब्रहमवत्म॑सुदुल्भा | 
परमं ब्रह्म यलादपङ्कजययुतिवेभवम्‌ ॥ 

इत्युक्या शोभाधिक्येन पदपङ्कजयोः परब्रह्मूपपरमशिवस्य eae व्या- 

व्यातम्‌ | तेजोरूपगुरुप्रियायाः पादद्वयारोहणं गुरुहदय एव न लन्यपुरुषस्येति | 
अतो यः परमशिवः स एव गुरुरिति ताप्यम्‌ | 
निर्वाणतन्त्रेऽपि-- 
शिरःपदमे महादेवस्तथेव परमो गुरूः | 
तत्समो नास्ति देवेशि पूज्यो हि सुवनत्रये | 
तदंशं चिन्तयेदेवि बाह्ये गुरुचतुष्टयम्‌ ॥ इति ॥ 
अयं परमशिवः कणिकान्तकलिकोणस्य बहिरधः कथ्वमानहंसः इत्यस्योपरि वतैते | 
पू्वोक्तकङ्कारमारिनीतन्त्रवचने ~. 
तत्कणिकायां देवेशि अन्तराल्म ततो गुरः | 
Ga मण्डलं तत्र चन्द्रमण्डलमेव च ॥ 
इत्यादिना क्रमेण महाशङ्धिनीशक्तिपरयन्तस्थितिमभिधाय ` 
तस्याधस्ताच देवेशि चन्दरमण्डलमध्यगम्‌ | 
त्रिकोणं तत्र सञ्चिन्त्य क्षयहीनासिका कला | 
तन्मध्ये Seer निर्वाणाख्यसप्तदशी का |) 
इति वचनेन चन्द्रमण्डलान्तसिकोणेऽमाकलादीनामेव स्थितेः वात्‌ | गुरोस्तु 
तदधोऽन्तरासन उपरि स्थितिरुवाच | ननु कङ्कालमाङिनीवचनेऽन्तरात्मन उपरि 
गुरोः स्थितिरुक्ता । तथं हंसस्य उर्ध्वे गुरोः स्थितिरुच्यते इति चेन्न हंसान्त- 
रात्मनोरेकाथेत्वात्‌ | | 
तथा हि कङ्कालमालिनीतन्त्रे गुरुध्यानं यथा- 
तस्योपरि नादविन्दोमेध्ये सिंहा सनोञ्ज्वलम्‌ 
तस्मिन्‌ निजगुरं नित्यमित्यादि | 























तथाऽन्यत्र-- davis मन्त्रमये स्वगुरुं शिवरूपिणम्‌ | 
अमुकानन्दनाथान्तं स्मरेत्तत्नामपूवेकम्‌ ॥ इति ॥ 
तथाऽन्नदाकर्पे -- रिरः wat Ya दशश्चतदले केसरगते | 
पतत्रीणां तल्पे gaa निजगुरम्‌ i इति ॥ 
एतेषां वचनानां पर्यालोचनया हंसान्तरासमनोरमेदः प्रतीयते | एवं परमशिव- 
eq निजगुरुमिव्यनेन परमशिव एव गुरुरिति भाव्यम्‌ | 
तत्त सह्तदलमुपक्रम्य — 
तन्मध्ये तु त्रिकोणं स्याद्वि्ुदाकाररूपकम्‌ | 
बिन्दुद्रयश्च तन्मध्ये विसगैरूपमव्ययम्‌ | 
तन्मध्ये शन्यदैरो तु शिवः परमसंज्ञकः ॥ 
इति वचनं परमशिवस्य त्रिकोणमध्ये ` स्थित्तिवोधकम्‌ | तन्मतमेदेन सहल्लदल- 
कमखाभिन्रतकणिकाधोवल्ध्व॑मुखद्रादशदल्क्णिकान्तक्िकोणे गुरुस्थितिबोधकम्‌ | 
एतत्पादुकापञ्चकस्तोत्रे स्पष्टीकृतम्‌ । ` नं ' तुध्वैसंदक्लदलकणिकात्रिकोणे गुरुस्थिति- 
बोधकम्‌ | मध्यत्रिकोणस्याधस्तनत्रिकोणान्तरे तद्रूपेण स्थितः | अन्यथा कङ्काल- 
मालिनीतन्त्रवचन विरोधात्‌ । 
समास्ते ada इति | अत्र कर्णिकायां सर्वेषामीश्वरः समास्ते इत्यथेः | 
नन्वत्र परमशिवस्थितिकथनेनैव दंश्वरस्थितिरुक्ता aad पुनः सर्वेशस्थितिरुच्यते 
इत्यतः सर्वेशं विरोषयति हंस इति tee सर्वेशो दंसः हंस इत्यानुपूविकमन्त्राकारः । 








तदुक्तं प्रपञ्चसरे - 
सा तत्संज्ञा चिन्मात्रा ज्योतिषः सन्निेस्ततः | 
विचिकीषुधेनीभूय क चिदभ्येति बिन्दताम्‌ ॥ 
कालेन भिद्यमानस्तु स निन्दुर्मवति द्विधा | 
बिन्दुदैक्षिणभागश्च वामभागो विसगेकः ॥ mE 
तेन दक्षिणवामाख्यो anit पुंीविशेषितो । 











&८ षट्चक्रनिरूपणम्‌ 


RATA रेवाः परमपुरुषं वेष्णवगणा 
टपन्तीति प्रायो हरिहरपदं केचिदपरे 

पदं देव्या देवीचरणयुगटम्भोजरसिका 
मुनीन्द्रा अप्यन्ये प्रकरतिपुरूषस्थानममटम्‌ ॥ ४४ ॥ 


बिन्दुः पुरुषः इदयुक्तो विसगेः प्रकृतिः स्मरतः | 
पुप्रकृत्यात्मको हंसस्तदात्मकमिदं जगत्‌ ॥ इति ॥ 
PAGE महाकारीतन्तरे प्रथमपरले-- 
सहस्तारान्तरे Ber दिव्यतोरणशोभिते | 
चन्द्रमण्डमध्ये तु हंसवणद्वयोपरि | 
्स्फटिकसङ्काशं शु दधकषोमविराजितम्‌ ॥ इत्यादि ॥ 
अत्र हंसवणद्रयोपरीति सुव्यक्तम्‌ । - अथवा हंसः परम इति ara परिचितः हंस 
इति नान्ना परम इति ata च परिचितो विख्यात इत्यथः | अतएव अन्थकारेण 
ऊनपञ्चारच्छरोके केचिद्धंसाख्यमेतदित्यनेन हंसनामकलवं स्वयमुक्तम्‌ | यद्वा दंसोऽन्ते 
यस्य स हंसोऽन्तः हंसोऽन्तश्ासो परमश्चेति कर्मधारयेण शाकपार्थिवादित्वात्‌ मध्य- 
पदलोपे हंसः परम इति सिद्धम्‌ | तेन परमहंस इति ara परिचित इत्यथः 
अतएवोक्तम्‌ आगमकल्पदरुमे-- 
असो परमदहंसाख्यो युक्तस्थावरजङ्प्नः | इति ॥ 
सकरसुखसन्तानख्टरोपरीवाह इति । सवेप्रकारसुखं सकर्सुखं तस्य सन्तानो 
विस्तारः स एव रुहरी श्रेणी परि सर्वेतोभावेनोद्यते उत्तरोत्तरकालस्थायितेः 
भकादयते यस्मिन्‌ इत्यथः | ततश्च श्रेण्याकारेण सर्वव्यापकसर्वप्रकारसुखविरिष्ट 
इति यावत्‌ | अयं हंस परम शिवस्याधोव्तीद्युक्तं प्राक्‌ ॥ ५३ ॥ 
एतत्‌ कणिकायां सवेदेवतामयहंसादीनामधिष्ठानात्‌ रैवशाक्तादिसकलो- 
पासकानाभुपा्यदेवतास्थानमित्याह | शिवस्थानमिति। रवाः शिवोपासका 


(४४) शिवस्थानं इति । एतत्‌ परमशिवस्थानं day जनाः ल्िवस्थानमिति ख्पन्ति । 
वेऽ्णवाः परमपुरुषं परा प्रकृ मा eaten एवम्भूतधुश्षं वदन्ति । अपरे केचित्‌ sat 
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इदं स्थानं ज्ञाता नियतनिजचित्तो नरवरो 
न भूयात्‌ संसारे पुनरपि न वडखिभुवने । 
समग्रा र्तिः स्यान्नियममनसस्तस्य कृतिनः 
सदा कर्त हरत खगतिरपि वाणी सुविमला ॥ ४५ ॥ 


uaa सिवस्थानं लपन्ति वदन्तीव्यथेः | परमपुरुषं परमपुरुषस्य विष्णोः स्थानं 
इदम्तद्धितप्रल्ययेन सिद्धम्‌ । केचिदिति ये हरिहरोपासकास्ते दवा वैष्णवाश्च ते 
केचित्‌ अपरे केवरखिवविष्णुपासकेतरा हरिहरपदं लपन्ति । अतः सर्व देवा 
वैष्णवाः केवरङिवस्थानं केवलविष्णुस्थानं न वदन्ति इत्यभिप्रायेण इलयुक्तम्‌ । अन्ये 
युगलभजनज्चीाः यद्वा अन्ये हंसमन्त्रोपासका seat: प्रङृतिपुरुषस्थानं हंसस्य 
्रकृतिपुरषोमयरूपत्वात्‌ तदधिष्ठितस्थानं edie: | एतलदश्नमात्रं तत्स्थाने 
` सवदेवतामयपरंबिन्दोरधिष्ठानात्‌ यो दैवतोपासकः स तदेवतास्थानं वदतीति 
बोध्यम्‌ ॥ ४४ ॥ =` 
सहसारज्ञानफरमाह इदं स्थानमिति + साज्ञोपङ्गरूपेणेतस्थानज्ञानं भवतीति 
भावः | नियतनिजचित्त इति नियतं aa नियुक्तं निजचित्तं येन इत्यथैः । न AAT 
संसारे सुक्तो भवतीति भावः | यतः कचिदपि न बद्धकिमुवने इति देठ॒गभेविरोषणम्‌ | 
बद्धः पुण्यपापरूपमायापाराब द्धः । 
तदुक्तं भागवते-- 
कर्मणि क्रियमाणे तु गुणैरात्मनि मन्यते | 
तदस्य संखुतिबैन्वः पारतन्त्यज्च तत्‌ स्तम्‌ ॥ इति ॥ 














हरिहरपदमिति लपन्ति । अन्ये देवीचरणयुगखनन्दरसिका देव्याः पदं ल्पन्ति । स्तुतस्य 
नानाधरकारभावनाया एको निर्ञन एवं निर्वाच्य: । अत एव “ ऋुङ्कदिलनानापथजषा खृणामेको 
गम्यः '" इति पुष्यदन्तोक्तं साधु संगच्छते ॥ ४४ ॥ 

(४५) इदं स्थानमिति । इह एवं are एतसस्थानं ज्ञात्वा नियतं संयतं निजचित्तं येन ख 
परमात्मचिन्तापरो नरवरः dat न भूयात्‌ कवचिदपि त्रिभुवने बद्धो न भवति । संयतमनस- 
स्तस्य कृतिन समस्ता शक्तिः स्यात्‌ । तदेवाद सर्वदेव कठ द स क्षमो भवति | गतिच 
गतिरपि भवति । अपि वाणी सर्वाहादिनी उविमल्शक्तिरूपा भवतीति ॥ ४५ ॥ 
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भगवद्वीतायामपि-- 
स्वभावजेन कोन्तेय निरुद्धः स्वेन कर्मणा ॥ इति ॥ 
ततश्च पुण्यपापभोगाथं शरीरधारणात्‌ बन्धः | स च स्वगे goats पाताञे 
TIT मर्सये उभयमोगार्थं भवतीति । तच्वज्ञानिनां तु बन्धहेतुभूतपुण्यपापानु- 
दयात्‌ सच्चितपुण्यपापक्षयाच्च कचिदपि कस्मिन्‌ काकेऽपि त्रिभुवने alae न 
बद्धः न शरीरी भवति । सोऽयं प्रारब्धकमेभोगपयैन्तं जीवन्मुक्तः सन्‌ तिष्ठति 
दान्ते सक्तो भवतीति भावः | 
तस्य पुण्यपापानुदयमाह कुरार्णवे-- 
अश्वमेधशतेनापि ब्रह्हत्यारतेन च | 
पुण्यपापेन रिप्यन्ते येषां ब्रह्म हदि स्थितम्‌ ॥ इति ॥ 
तथा भगवद्धौतायाम्‌ — | 
नेव तस्य कृतेनार्थो नाङ्कतेनेह ' कश्चन । 
न चास्य सवभूतेषु कश्िदथम्यपाश्रयः ॥ इति ॥ 
करान्ततत्त्वज्ञानिनः तेन कमेणा पुण्यं नास्ति न चाङ़ृतेन नित्यकरमणा 
मत्यवायोऽस्तीति सुबोधिनीग्याख्यानम्‌ । | 
सञ्चितपुण्यपापक्षयमाहं afe:— | 
तस्मिन्‌ मनसि रीने गते सङ्कल्पविकसर्ये a} पुण्यपापे सदाशिवः 
रक्त्यात्मा शान्त इति | 
भगवद्रीतायामपि-- 
Ta: सकेकर्माणि भस्मसात्‌ कुरते तथा ॥ इति ॥ 
तस्य समग्रा सवकायेसाधिका शक्तिः स्यात्‌ । शक्तिकायै दर्शयति सदा कर्ुमिति 
wiles क्तं तथा इतं अनिष्टं aq संहत च शक्तिः लगतिराकाशपथगमनं 
सुविमरा मघुरग्पचमयी वाणी स्यादिति सर्वत्रान्वयः ॥ ९५ ॥ 
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अत्रास्ते रिरसु्यसोदरकला चन्द्रस्य सा षोडशी 
शद्धा नीरजसूष्मतन्तुरातधाभागेकरूपा परा । 
विचयुत्कोटिसमानकोमतनूवि्योतिताऽघोमुखी 
'निलयानन्दपरम्परातिविगट्सपीयुषधाराधरा ॥ ४६ ॥ 





अथात्र पूर्वं तदन्तःशट्यंतदित्यनेन सकलश्िकठशुद्धरूपप्रकारमिल्यनन च 
सहस्रारकणिकान्तखिकोणे अमाकलानिर्वाणकलापरंबिन्दूनामधिषठानं छलेनाभिदितम्‌ | 
इदानीं तेषां स्वरूपेण इतरमेदकविरोषणेन च स्पष्टयितुमिच्छन्नादावमाकर स्वरूपमाह 
अत्रास्ते इति । रिद्ासूयसोदरमित्यनेन कलाया coated ज्ञापितम्‌ | चन्द्रस्य या 
पोडशीत्यनेनेयममाककेति ज्ञापितम्‌ । नीरजतन्तर्मृणाटसूतरं तस्य॒ शतभागो दीषे- 
Gea बोध्यम्‌ | शुद्धा कलङ्करहिता । पररा चिच्छक्तिरूपा चिच्छक्तरेवेदं रूपम्‌ । 





अतएवोक्तं प्रभासखण्ड-- , „` 
संस्थिता परमा माया देदिनां देहधारिणी ॥ 
इति अमाविरोषणम्‌ | नित्यानन्दपरम्परेति ब्रहमपरम्परोसन्ना इत्यथैः | अतिविगसत्ी- 
यूषधाराधरा अतिशयाग्तस्राविणीस्यथेः | यद्रा निलयानन्दपरम्परातिविगर्तीयुषधारा- 
धरेतयेकविरेषणम्‌ | अस्यार्थः । परं faced शिवः परा प्रकृतिः शक्तिः आनन्देन 
समरसानन्देन परम्पराभ्यां शिवशाक्तिभ्यामतिविगलन्ती या पीयूषधारां परात्र 
fret निरन्तरं तादृशधारामिव धारां धारयतीस्यथेः । स्पष्टमन्यत्‌ ॥ ४६ ॥ 


——$— रः 





ष्क र्त 
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(४६) अत्रास्ते इति । अत्रेव पञमे चन्द्रस्य ar प्रसिद्धा अमानान्नी Seat कला आस्ते । 
कीश १ प्रातःकाटीनयु्यस्येव कला दीघि्यघ्वाः at तथा 1 gar निविकारतवात । मृणारतन्तो 
सुक््मशतभागस्येव एकल्प यस्याः । परा ASST अरवा पद्यन्तीमध्यमावेखरीसमषटिरूपा । भुन: 
कोटशी १ वियुहयमसमानकोमला dale: ॥ नित्योदिता क्षयोदयरदितत्वात्‌ | पूर्णा 
नन्दपरम्परा अतिप्रकाशमाना या पीयूषधारा तदाश्रया परम्पराकमेण शिक्सम्ब'~ ATA 
aaa: ॥ [एतन्मते “ नित्योदिता '' इति पाठः] ॥ ४६ ॥ 

° पूर्णा इति वा । 








५७२ BIRT 
निर्वाणाल्यकला परा परतरा सास्ते तदन्तग॑ता 

केशाग्रस्य सहस्रधा विभजितस्येकांशरूपा सती । 

भृतानामधिदैवतं भगवती निटप्रबोधोदया 








न्द्राध ISA स्वाकतुस्यप्रभा ॥ ४७ ॥ 
एतस्या मध्यदेरो Reals परमापूर्वनिर्वाणरात्िः 

दित्यप्रकाशा त्रिभुवनजननी कोटिभागैकरूपा | 
केराग्रस्यातिसृष्ष्मा निखधि विगर्खेमधाराधरा सा 

सर्वेषां जीवभूता मुनिमनसि मुदा तत्वबोधं वहन्ती ॥ ४८ ॥ 
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नवाणकलास्वरूपमाह निर्वाणाख्यकलेति | सा परा परतरा परमा कठा 

अस्या अपि परतरा श्रेष्ठा । परादिति पाठे alder इत्यः । सा तदन्तर्मता 
अमाकलायाः क्रोडे स्थिता | “* तन्मध्ये after निर्वाणाख्यसप्तदशी कला " इति 
पर्वोक्तवचनात्‌ | seen sae स॒हस्भागेकभागरूपसूष्ष्मा सती आस्ते 
इत्यन्वयः | भूतानां सवप्राणिनामयिदैवतं हादचैतन्यस्वल्पा इयर्थः | नित्यप्रबोधोदया 
व्ञानसम्पादयित्री | चन्दरद्धाङ्गसमानभङ्गुरवती चम््रारधाङ्गरूपामाकलावत्‌ कुटि 
CAA: । सर्वां 


वाकंतुर्यप्रभा एकदा द्वाद्ञसूर्थादये यादृक्‌ प्रकाशः तादश्चप्रकाश्च- 
माना रक्तवणां च ॥ ४७ ॥ | 

परं विन्दुस्वरूपमाह एतस्या इति । एतस्या निर्वाणकलाया मध्यदेशे क्रोड | 
अपूवा खषठरादावाविभूतत्वात्‌ किञ्चिदपि नास्ति पुवं यस्यास्तादी | परमा परत्रह- 


























र्यः 


(४७) निर्वागच्येति । सा fatwa कला अनाकलन्तर्मता सतौ आस्ते । कीडदरी 2 
परा अङ्ृशदपि see) weaver विभजितत्य SIT एकांशरूपा । सती शोभना । 
पनः eat? भूतानामधिदेवताखरूपा भगवतीस्वरूपा च । निलय. प्ोधोदयो यस्याः सा तथा | 
चन्द्रङेखेव HEC TRIB वपर्यस्याः सा तथा द्रादज्ादियप्रमा Sad: ॥ ४७ ॥ 
` (४८) एतस्या इति । एतघ्याः कलायाः मध्यदेजञे परमपूतनिर्वाणशक्तिर्चिरुसति 
कोठ्यादिखय इव प्रकाशो यस्याः । त्रिभुवनजननी सर्वेषा आधारभूतत्वात्‌ | केदाग्रस्यापि कोटिभागेक- 
भागस्पा अतिसृश््मत्वात्‌ अतो गुह्या । निरवधि विलसत्तरमधारा सा शक्तिः सर्वेषां जीवभूता 
सती सुदा हषण सुनिमनसि तत्वज्ञानं वहन्तीति ॥ ४८ ॥ 
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शक्तिरूपा निर्वाणशक्तिर्विरसतीवयथैः | निर्वाणशकति विशेषयति कोठ्यादित्यप्रकारोति। 
त्रिभुवनजननी स्वर्ममव्यैपातालादिप्रपञ्चसमुदायस्योखत्तिस्थानरूपेस्यथेः । यतः केशा- 
ग्रस्य कोटिभागौकमागरूपा अतोऽतिसूष्ष्मा । निरवधिविगर्स्मेमधाराधरेति प्रम 
आनन्द्र॑मावप्रफुलता । सामरस्यानन्दादरैभावपरफुहछताजनिता या पराखतधारा 
निरवधि निरन्तरं विगलन्ती तादृशधारां धारयतीव्यथैः । स्वेषां जीवभूतेति | 
एतस्या Ba एव जीवः तदुक्तं यथा-- 

squqaaa देवि स्फुरन्ति विस्फुखिङ्गकाः । 

तस्याश्वय॒तं परं विन्दुयैदा भूमो पतत्यपि | 

तदैव सहसा देवि संज्ञायुक्तो भवत्यपि ॥ इति ॥ 
तस्याः शिवशवध्याकपरंनिनद्रन्तमैतशक्तयाः | संज्ञायुक्तो जीवनामा wade: | 
सष्टमन्यत्‌ | इथं निर्वाणशक्तिः निर्वाणकलाषःस्थाने नादशूपनिवोधिकोपरि वतेते । 


तद्‌ यथा- 
निर्वाणाभ्यन्तरगता वदहिरूपा.. निबोधिका | 
नादोऽग्यक्तस्तदुपरि कोय्यादिव्यसमप्रमा | 
निर्वाणराक्तिः परमा स्वेषां योनिरूपिणी ॥ 
तस्यां शक्तौ शिवं ज्ञेयं निविकारं निरञ्जनम्‌ | 
उत्रैव कुण्डली शक्तिरविहरेत्‌ परमासमना ॥ इति ॥ 
निबोधिकाऽव्यक्तनादास्मिका वदहिरूपा | तथा हि नादस्य त्रिविधावस्था | * तमो 
गुणाधिक्येन केवलध्वन्यासकोऽव्यक्तनादः | रज आधिक्येन किंल्चिद्रणेवद्धन्यासातमकः। 
सत्वाधिक्येन faeces: इति राघवमभद्टः | ततश्च नाद्‌ बिन्दनिबोधिकाः Aes 
वहि्पाः ८८ ते ज्ञानेच्छाक्रियासमानो वदीन्द्रकंष्ठहपिणः ' इति शारदावचनात्‌ | 
तस्माद्र वदिरूपनिवोधिकोपरि स्थितिकथनात्‌ सूर्चन्द्रवहिमण्डलोषरि faites: 
स्थितिरिति सुधीभिर्भाव्यम्‌ | 
AGE कुलाणेवोक्तपरत्रहध्याने-- 
 चिन्दुरूपं परं ब्रह्म सहस्तदलसंस्थितम्‌ | 
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तस्या मध्यान्तराटे Rava शाश्वतं योगिगम्यं 
निदयानन्दामिधानं सकटसुखमयं शुदबोधखरूपम्‌ | 
केचिद्रह्याभिधानं पदमिति सुधियो वैष्णवं तपन्ति 
केचिद्धंसाख्यमेतत्‌ किमपि सुकरुतिनो मोक्षमात्मप्रबोधम्‌ ॥४९॥ 


इत्युपक्रम्य म 
कर्णिकान्तक्िकोणान्तमण्डलत्रयमण्डितम्‌ || इति ॥ 

मण्डलन्रयेण सूयेचन्द्रवहिमण्डलेन मण्डितमित्यथेः | इयं निर्वाणशाक्तिः परबिन्दखूपेति 
स्फुटीकरिष्यामः ॥ ४८ ॥ 

निवाणशक्तिमध्ये परब्रहमस्थानमाह तस्या मध्यान्तरारे इति । तस्याः परं 
विन्दुरूपनिर्वाणरक्तयाः मध्यान्तरले aad अमलं मायामलरहितं शिवपदं 
ब्रह्मस्थान ल्पान्त तत्त्वज्ञा इति रोषः 1 योगिगम्यं सूषक्षमातिसूक्ष्मतमलवात्‌ वाङ्मन- 
सोरगोचरतवाच्च योगिनां ज्ञानमात्रगम्यमिति भावः | केचित्‌ वैदान्तिका ब्रहमाभिधानं 
हेति नान्न लपन्ति | अथवा हंसाख्यं ` ह॑सनामकमिति यथाश्रता्ैः | अन्ये 
सुकृतिनः किमपि अनिर्वचनीयम्‌ आसप्रनोधम्‌ आलसाक्चात्कारस्थानं wate: | 
मोक्षमिति मुच्यते मायाप्रपञ्चाहदिरभयते यत्र तन्मोक्षरूपमि्यर्थः | अत्रेदमवधीयताम्‌ | 
सहस्लदर्कणिकान्तखिकोणे मायाबन्धनाच्छादित रकतिपुरुषात्मकपरंबिन्दुः | 











(४९) अस्मा इति । अस्याः शक्तर्मध्यदेजञान्तराछे fade दिवपदमास्त । नि्यानन्दं 


अल्यन्तासक्तत्वात्‌ | योगं भ्राप्य अ्यन्तज्ञानसाध्यत्वात्‌ सकलानां gana अथवा 
Wee कल्या सह वतमान तत्‌ सुखमयन्ेति तत्‌ तथा । gegelat प्रबोधो ज्ञानं यस्मात्‌ । 
एतत्‌ पद्‌ केचित्‌ परत्रह्माभिधानमिति वदन्ति । अन्ये सुधियो वैष्णवं पद्‌ लपन्ति । केचित्‌ 
उधियो मोक्षं मोक्षस्वरूपं हंसाख्यमिति वदन्ति । एतेन बरह्मविष्णदिवशक्तिस्वरपं तत्यदमिलयायातं 
देसाख्यत्वात्‌ | तथाच ज्ञानाणवे-- 

हकारे बिन्दुरूपेण ब्रह्माणं विद्धि पार्वति । 

सगनिनदुभयां ead महेश्वरि । 
स्वर॒विना उच्चारितुमश््यत्वात्‌ शक्तिरपि तत्र स्फुटा कीट्श्ञम्‌ १ आत्मनः 
यस्मात्तत्तथेति ॥ ४९ ॥ 
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तदुक्तम्‌ -- 
सत्यलोके निराकारा महाज्योतिःस्वरूपिणी | 
माययाच्छादितात्मानं चणकाकाररूपिणी ॥ 
हस्तपादादिरहिता चन्द्रसूर्थाथिरूपिणी | 
मायाबन्धनसुत्घृज्य द्विधा frat यदोन्युखी | 
शिवश्यक्तिविभागेन जायते खष्िकश्पना ॥ इति ॥ 
सत्यलोके सहस्रे इव्यथः | 
तथा- 


fat बिन्दुरूपश्च सिद्धिकारणमेव हि | 
केचिद्वदन्ति स ब्रह्मा कित्‌ विष्णुः प्रकथ्यते ॥ 
कैश्चित्‌ रुद्रो महापूणे एको देवो निरज्ञनः | 
आयारक्तियुतो देवश्चणकाकारेख्येकः ॥ इति ॥ 
अस्य विन्दो; केशाकोरिभागोकभागरूपसूकषमतेजो ऽशो निर्वाणशक्तिमेध्यशुल्यभागो 
ब्रह्मपदमिति ग्रन्थकारमतम्‌। 
तथान्यत्र-- 
तन्मध्ये परबिन्दुञ्च खष्टिस्थितिख्यात्मकम्‌ | 
शून्यरूपं शिवः साक्षाद्‌ बिन्दुः परमकुण्डली ॥ 
तथा-- 
वृत्तं कुण्डखिनीराक्तिगणत्रयसमन्वितम्‌ | 
शुल्यभागं महेशानि शिवशक्त्यात्मकं प्रिये ॥ इति ॥ 
अयं विन्दुः सर्वकारणरूप ईर इति केचित्‌ । पौराणिकास्तु महाविष्णुरूपोऽयमिति 
वदन्ति | अन्ये तु ब्रहमपुरुषोऽयम्‌ | 
तदाह-- 
नाहो न रात्रिम faa wat नासीत्तमो ज्योतिरभूत्न वान्यत्‌ । 
्रोत्रादिुद्धयानुपलभ्यमेकं प्राधानिकं ब्रहम पुमास्तदासीत्‌ ॥ इति ॥ 
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fain: सगुणश्चेति शिवो ज्ञेयः सनातनः | 
निगणः प्रकृतेरन्यः सगुणः सकलः CAA: ॥ 
इति चारदावचनात्तन्मध्येऽयं सगुणत्रहमरूपः | वस्तुतस्त्वेकमेव मतभेदान्नानाविध- 
नान्ना गायन्तीव्यरं विस्तरेण ॥ 
तदयं महावाक्यार्थनि्णयः | SPOUTS सदस्तद्लपद्मं शुङ्कवणैमधोमुखं 
रक्तकिञ्ञस्कशोमितम्‌ अकारादिव्कारान्तपच्चाशद्रणैः शुङ्काभेविंशत्यावतेनेन सदस- 
aes सदस्रदलम्‌ | एतत्कर्णिकायां हंसः ततः परमरिवरूपगुरुः | ततः सूथ- 
मण्डलं चन्द्रमण्डलं ततो महावायुः | ततो ब्रह्मरन्धम्‌ । ततो महाशङ्धिनी चन्द्रमण्डले 
विद्यदाकारत्रिकोणम्‌ | तन्मध्ये ्रणालसूत्र्तभागेकभागरूपसूष्ष्मा चन्द्रस्य षोडशी 
sisal रक्तवर्णा | ame केशाग्रसदसमागैकभागरूपसुषकषमा निर्वाणकला 
रक्तवर्णा ऽधोमुखी | तदधस्तात्‌ अव्यक्तनादालसकनिबोधिकाख्यवहिः | तदुपरि 
निर्वाणकलाक्रोडे wire: रिवशक्त्यातमकृः | अस्य केशाग्रकोटिभागेकमागरूप- 
सूष्ष्मतेजोहंसरूपा निर्वाणशक्तिः | अध्या हंसो जीवः | विन्दोमेध्ये शत्यं aa 
पदमिति | आगमकस्यद्रुमपश्चञ्ञालादिमते ` सदस्तदरपञ्मकणिकामध्ये चन्द्रमण्डले 
अकथादित्रिकोणं तरिकोणसमीपे त्रिचिन्दुः तस्याधो चिन्दुहकारः पुरुषालमकः। 

















पकाशते | तन्मध्ये अमाकसा तक्रोडे fanaa: तस्या aI परं त्र 
इति ॥ ४९. ॥ 





तद्यथा — 
अथ VAAN पूर्णन्दुमध्यविस्फुरत्‌ | 





तदन्तरे परं Bea विस्गाधो व्यवस्थितम्‌ | 
बालादित्यप्रभा FA कला षोडश्यधोमुखी ॥ 
सवन्ती सोधधारां वे चन्द्रार्धाङ्गविमङ्गुरा | 
तदन्तरे परा शक्तिः कोययादिव्यप्रभामयी ॥ 
विसतन्तुसदस्लांशमागरूपा चिदासिका | 
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gga देवीं यमनियमसमभ्यासरीटः gale 
Wal श्रीनाथवक्तात्‌ कममिति च महामोक्षव््मप्रकाराम्‌ | 
ब्रह्मदारस्य मध्ये विरचयति स तां शुदबुदधिखभावो 
feat तच्चिङ्खरूपं पवनदहनयोराक्रमेणेव गुप्तम्‌ ॥ ५० ॥ 


तदन्तः सच्चिदानन्दो वेदातीतो निरञ्जनः ॥ 

बिन्दुः पुरुष इत्युक्तो विसे प्रकृतिमेतः। 

पुप्रङ्कव्यालसमको हंसः स्वप्रकाशेन भासते ॥ इति ॥ 
एतन्मतमाभ्चित्य परबिन्दोखर्ध्वे हंसघटकविसर्गोपरि गुरुस्थितिरिति वदन्ति । aa 
समीचीनम्‌ | निर्वाणतन्तरे परबिन्दुरूपशक्तिसमीपे तस्याः पूजाध्यानपराथणस्य 
निजगुरोः स्थितिकथनात्‌ | पूजार्थोपवेश्चनन्तु अधःस्थले सम्मुख एव युज्यते न 
तु्वस्थले पश्चादेरो | 

तयथा | निवांणे-- i Nation 

सत्यलोके बीजकोरो चिन्तामणिगृहे aa । 

ध्यायेन्निरञ्जनां देवीं रन्नसिहासनोपरि | 

तस्यान्तिके निजगुरु पूजाध्यानपरायणम्‌ || इत्यादि ॥ 
किंच पूवेप्रदरिते महाकालीतन्त्रवचने हंसवणद्वयोपरि गुरुस्थितिः सुव्यक्ता | 

द्रपयेन्तोक्तपरकारविपरीतप्रकारबोधकानि तथा तदतिरिक्तवोध- 








कानि च यानि वचनानि दृदयन्ते तानि मतभेदेन प्रकारान्तरविधायकानि इति 
बोध्यम्‌ || इति सप्तमप्रकरणम्‌ ॥ 

अथेदानीं सहस्रदरुपयैन्तं चक्रं निरूप्य तत्र कुण्डङ्नीयोगं कथयिष्यन्नादो 
कुण्डलिन्युत्थापनप्रकारमाह zea | अस्यायमथेः | स योगित्वेन प्रसिद्धो जन 





# = 


` ५>) इृङ्करेणेति । इदानीं भूतञचद्धिः कथ्यते । तां देवीं कुण्डलिनीं यमनियमसमभ्याः 
शीलः स जनः श्रीनायवक्त्रात्‌ गुसमुखात्‌ महामोश्चपथप्रकासचं BAA जञात्वा इद्रेण तत्‌ स्वयम्भूचित 
भित्वा ब्रहमद्ारस्य मध्ये विरचयति । जनः sea: १ शोभनं शीं यस्य स तथा । Jaded 









गुरुवकत्रात्‌ क्रमं ज्ञात्वा येन क्रमेण प्रकारेण हदा्याकुञ्चना दिपवनदहनयोराक्रमणें 
ङण्डिन्युत्ापनादिकं भवति तत्पकारक्रमं श्रीनाथस्य गुरोवकतरात्‌ ज्ञात्वा पवनद्ह- 
नयोरक्रमेण हमिति कूर्वबोजोचारणेन च ॒कुण्डकिनीपुसथाप्य तलिङ्गरूपं मित्वा 
स्ववम्भुरिङ्गच्छिद्र प्रस्फोरयित्वा तां देवीं कुण्डकिनीं amazes मध्ये चित्रिणीनाडी- 
genet विरचयति प्रापयतीत्यर्थः । हङ्करेणेति | 
ततो हंसमुपस्मृत्य शनैराकुश्चयेद्‌ गुदम्‌ | 
हव्यायागमकस्यदरुमवचने हंसमन्त्स्योच्ारणेन कुण्ड छिनीचाटनविधानात्‌ | “दं 
ea इति मन्त्रः ङुण्डलिनीचालने विनियुक्त ” इति कङ्तिरहस्यकारः | किन्तु 
हंसस्मरणपूवैकतदाकुंचनविधानात्‌ हंस इति मनुमनुस्म्रत्य जीवात्मानं हृदयस्थं 
दीपकल्किाकारं मूलाधारमानीय तेन सार्ध कुण्डलिनीं चाल्येदिव्यभिध्रायः | 
ALATA RET aA = | 
आरोप्यारोप्य शक्तिं कमलजनिल्यादात्मना स धकेन्द्रः | 
इति परवचने आत्मना जीवात्मना! a चालनमुक्तम्‌ | 
ee eee 


saa यस्य स तथा। waa उता ता कखप्रकारेणाक्रम्य नयति १ इत्याह पवनदहनयोरिति ॥ 
तयोराक्रमणेन अर्थात्‌ पवनयोगेन दहृनघ्य ऊध्वंगतिस्ततः प्रबुद्धासरपाङ्ृतिः सा ऊर्ध्वग तिर्थवत्येव | 


तंथाच- 
मूल षार स्रिय त्रिकोणं तेजसो निभिम्‌ \ 
It अर्खाग अध्‌ ऊष्वन्यवस्थिता ञ्यः द म्‌ ॥ 











a 2 ccs 


इत्युध्वान्नायवचनात्‌ । 
भज्वरदुभुजगाकारा पृद्यतन्तुनिभा श्भा | 
32% वह्धियोगेन मनसामन्धता हतं 
सजीव गुणमादाय वरजटू्ध्वं सुषुम्णया | 
उद्वाटयेत्‌ कवारन्तु यथा कुिकया हसत्‌ । 
Sera तथा योगी मोक्षद्वारं shee 


इति गोरक्षसंहितोक्तत्वाच्च ॥ [एतन्मते “ शचुदधवुदधिश्रभावः » इति पाठः J ॥ ५० ॥ 
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काटीकुखामृतेऽपि-- 
हृदयाद्धसमनुना नीत्वा जीवं मुखाम्बुजे | 
FER समुत्थाप्य कुण्डलीं परदेवताम्‌ ॥ इति ॥ 
कङ्कालमािनीतन्त्रे-- 
MEST प्रणवेनैव जीवात्मानं नगेन्द्रजे । 
Kos faq] सह प्राणं गन्धमादाय साधकः | 
सोऽदहन्तु मनुना दैवीं स्वाधिष्ठाने प्रवेशयेत्‌ ॥ इति ॥ 
ततश्च हंसेन प्रणवेन वा हृदयाज्जीवं मूलाधारमानीय केवल्करूचेवीजेन कुण्डकिनी- 
garg इति सुधी भि्भाग्यम्‌ | 
स॒ जनः कीदशः? यमनियमसमभ्यासश्चीलः ॥ यमनियम इति योगप्रति- 
बन्धककामक्रोधादिनाशकतदनुकूलशरीरान्तर्वायुरेचनमनःस्थर्यादिसाधकाङ्गयोगपरदशे - 





चतु :पंचाश्चच्छरोके ° योगी यमाचेयुत?. इत्यत्र यमाचेरिति बहुवचनान्ततेन 
अयन्तु यमाचभ्यासः कामाधाकुलितचित्तानामेव | यदि तु जन्मान्तरीयादृष्टवात्‌ 
स्वमावतो वा क्रोधकामादिरदहितः तदा तद्योगाभ्यासं विनापि प्रकृतयोगे शक्तो 
भवतीति वोध्यम्‌ | 

gate इति यतः यमाचभ्यासश्ीकः अतणएव gate इति । श्रीनाथ- 
वक्तरादिति | गुरूपदेशं विना क्रमज्ञानं न भवतीति भावः । 


अतएवोक्तम्‌-- ` 
गुरूपदेशतो ज्ञेयं न तु शाख्राथकोरिमिः ॥ इति ॥ 
कमं विरोपयति महामोक्षवर्मभकाशमिति | aad चित्रिणीनाडीमध्यच्छिद्र- 
SIH तस्य प्रकाशः प्रस्फोटनं येन क्रमेणेवयथैः | ञुद्धबुद्धिखभाव इति Beas 
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आगमकस्पदरुमपचमशाखायाम्‌ -- | 
पद्मासने fase ततः पाणिद्रयं न्यसेत्‌ | 
ततो degre शनेः सङ्खोचयेद्धदम्‌ ॥ 
वायुमुत्तोख्येत्तेन वत्म॑ना स पुनः पुनः | 
उत्तोस्य मेदयेचक्रं तस्यानुठानसुच्यते ॥ 
मूलाधारसरोजे तु त्रिकोणमतिञुन्दरम्‌ | 
कामो भवति तन्मध्ये बाकाकेकोरिसन्निभम्‌ | 
तदूर्ध्वे कुण्डलीरक्ति स्वयम्भूलिङ्गवे ्टिनीम्‌ ॥ 

 तथा- 
कामाभिना कूचेयोगात्‌ परं हंसाभिलाषिणीम्‌ ॥ इति | 

तथा भूतञुद्धो-- | 
हृदिस्थां कुंचिकां छता गत्वा तददरे fae | 
कण्ठाय समनुप्राप्य द्वारं कुचिकया हटात्‌ | 
उद्धात्य परमेशानि पवनेन" दीपयेत्‌ । 





परस्ता नागिनी for योनिवकत्रे प्रबोधयेत्‌ | 

ततः; प्रचाख्येद्भायुं TIT च | 

शुरुदिष्टेन avin angi कुन्भकेन वै | 

आक्रम्थेवं ततो जीवं सुगुपतेन पथा भुखम्‌ ॥ 

Sages कारयेत्‌ TEs शिवे । 

भवोधयन्‌ Wald Fes नयेत्‌ सुधीः ॥ इति ॥ 

तदय सकख्वचनपयाङोचनसिद्धः क्रमोऽवधीयताम्‌ | योगी जनः विहितासने 

उपविद्य स्वाङ्क उत्तानौ करौ त्वा खेचरीमुद्रया स्थिरचितत सन्‌ देहान्तर्वायुमापूय 
EN इत्वा हदयमाकुचयेत्‌ | तेन उर्व च्छ्वासोत्सरणनिदृत्तिः | ततो देहान्तर 
CAREC नाडीच्छि्भस्फोटनेनाधोगमनमनुभूय गुदमाक्न्च्या- 
पानं संरुध्य वायुमुत्तोल्य मूलाधारकमल्क्णिकान्तशिदोण थकामं बवाममावतेयेत्‌ | 


















पकः ८१ 

भिता लिङ्गत्रयं तत्परमरसरिवे सृमधाम्नि प्रदीपे 
सा देवी शुद्धसखा तडिदिव विरुसत्तन्तरूपस्वरूपा 
बरह्माख्यायाः सिरायाः सकटसरसिजं प्राप्य देदीप्यते त- 
नमक्षाल्यानन्दरूपं घटयति सहसा सृक्मतारक्षणेन ॥ ५१ ॥ 











तेनोदीेन तत्र स्थितेन कामाभिनो्पतां कुण्डलिनीं geno चेतयित्वा परमशिव 
सामरस्याभिलाषि्णीं तां स्वयम्भूखिङ्गमुखं स्फोटयित्वा तच्छिद्रेण चित्रिणीनाडीयुख- 
मध्यं प्रापयेदिति समुदिताथैः ॥ ५० ॥ , 





इदानीं कुण्डखिनीयोगप्रकारमाह भितवेति । संरुद्धवत्मनि वत्मकरणं मेदः | 
अस्याथः सा देवी कुण्डलिनी तलिङ्गनयं स्वयम्भूवाणेतराख्यलिङ्गत्रयं भित्वा afse: 
संरुदधवत्मनि a कत्वा ब्रह्माख्यायाः सिरायाः चित्रिणीनाडीसम्बन्वि तदग्रथितमिति 
यावत्‌ | अथितं तत्‌ सकरसरसिजं प्राप्यं तत्र देदीप्यते ॥ ततः सुष््मतालक्षणेन ` 
सू्मभावस्वरूपेण सुष्ष्ममावेनेति यावत्‌ । तेन भावेन विरसततन्तुरूपस्वरूपा सती परम 
रसंिवे परमरसः परमानन्दः तन्मये शिवे सहसरदलकणिकास्थपरंविन्दुरूपशिवसमीपे 
Tiga मोक्षाख्यानन्दरूपम्‌ अर्थात्‌ साधकस्य निव्यानन्दरूपयुक्ति सहसा षटयती- 
aa: | लिङ्गत्रयमिति agai sea daft चतुरदशमन्धीन्‌ fae 
बोध्यम्‌ | | 








तदुक्तं शाक्तानन्दतरङ्किण्याम्‌-- 
गच्छन्तीं AeA मित्वा अन्थीश्चतदेश ॥ इति ॥ 





(५१) भित्वेत्ि । इदानीं तस्या गतिप्रकारमाह ॥ सा देवी तदधिङ्गतयं स्वयम्भूबाणेत 
रास्यसिङ्गान्‌ भित्वा शद्याख्यनच्याः स्कटसरसिजान्‌ प्राप्य परमरसरिवे देदीप्यते aa दीं 
सहसा सूक्ष्म तारक्षणेन मोक्षानन्दरसं घटयति च अर्थत शिवलिङ्गस्य । सा कीदशी ए 
चट्विरतितत्त्वसम्बन्धा । पुनः deel? विद्युदिव प्रकाशचतन्ठुरुपमिव 
सा तथा । दिवे किम्भूते १ सक्षमधान्नि सक्षम घाम यस्य । अदीपे ऽङृटदीपिं वंति ॥ 
ह 8 
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तत्र रिङ्गरिवयोर्भेदभ्रकारमाह स्वतन्त्रतन्त्रे-- 
षट्‌ चक्रस्थान्‌ शिवान्‌ भित्वा देवी गच्छति निष्कलम्‌ | 
चक्राधिष्ठानतो रूपं धृत्वा तत्तन्मनोहरम्‌ ॥ 
मोहयित्वा महेश्चानमानन्दाप्ुतविग्रहम्‌ | ` 
रमित्वा तत्र तत्रैव यावत्‌ प्राप्नोति शाश्वतम्‌ | 
मोहितः परया यस्मात्माद्धिन्न उदाहतः ॥ इति ॥ 
तथा मायातन्ते- 
frat लिङ्खत्रयं देवी शक्तिमार्गेण गच्छति | 
तत्तद्रूपेण चक्रेषु निष्कलं प्राप्य निवता ॥ इति ॥ 
तततद्रुपेणेति वैखरीमध्यमापदन्तीभावेन । 


तदुक्तम्‌-- 1:00 

प्रथमे वेखरीभावो मध्यमा हृदये स्थिता | 

भ्रूमध्ये पद्यन्तीभावः परामावस्तु चिन्दुनि ॥ 
Ta: परा पयन्ती ` मध्यमा वैखरीति aaa: शब्दोत्ादिकाः शक्तयः 
कुण्डछिन्यभेदरूपाः | ततः सहस्रारे कुण्डखिनीगमनकाले प्रथमे स्वयम्भूलिङ्गसमीप 
वैखरीमाविन तं मोहयिता एवं हदये ams मध्यमामवेन अमध्ये इतर 
पदयन्तीभावेन मोहयित्वा परबिन्दुनिकटे पराभावमामरोतीत्यभः 

चक्रमेदप्रकारमाद- 
चेत्रिणीविवरे रक्तमेदपङ्कसमुद्धवान्‌ | 
| श्वयो ARI वाहयेच तान्‌ ॥ ८ ञं 
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तथा- 
षट्‌चक्रसन्धिमार्गेण सुषुम्णावत्मना तथा | 
हंसेन मनुना देवीं सहसा समानयेत्‌ ॥ इति ॥ 
Raia विरोषयति । सूष्ष्मधास्नि प्रदीपे इति | सुष्ष्मधाम निर्वाणद्चक्यात्मः 
बिन्दोस्तेजो दंसः तन्मध्ये दीप्यमाने इत्यथैः | 
देवीं विशेषयति । शुद्धसच्वेति। सत््वातिसत्वपरमसच्वश्ुद्धसच्चविशद्धसच्वेति 
पश्चविधं रारीरावच्छिन्नचेतन्यगुततरोत्तरभृषटं तत्रेयं शुद्धसत्त्वा तुरीयेति यावत्‌ | 
केन THRO मोक्षा्यानन्दं घरयतीत्याकाङ्क्षायामुच्यते | तत्र परबिन्दौ तां 
ण्डनी विलाप्य केषांचित्‌ साधकानां शिवातमनोरमेदेन तदिन्दु चिन्तनेन केषांचित्‌ 
तथा शक्त्यात्मकचिन्तनेन केषांचित्‌ परमपुरुषमयचिन्तनेन तथा केषांचित्‌ केवल- 
शिवशक्तिसामरस्यचिन्तनेन सा देवी मोक्षं घटयतीति | 
तदुक्तं मायातन्त्र ~ 
Gaal जीवातमनोराहर्योग योगविशारदाः । ` 
शिवात्मनोरमेदेन प्रतिपर्ति परे विदुः ॥ 
दाकव्त्यात्मकं तथा ज्ञानं जगुरागमवादिनः | 
पुराणपुरुषस्यान्ये ज्ञानमाहुरविंडारदाः ॥ 
शिवशक्त्योः सामरस्यात्मकं प्रकृतिनोऽपरे ॥ इति ॥ 
क्यं जीवात्मनोरिति समाधिविषयम्‌ । योगमिति युज्यते परमात्मना 
एकीभूयते अनेनासौ योगः | तं योगमित्यर्थः | समाधिमुक्तवा ध्याने योगमेदमाह | 
रेवात्मनोरि्यादि | सामरस्यात्मकमिति । 


खीपुंयोगे तु यत्‌ सौख्यं सामरस्यं प्रकीर्तितम्‌ | 
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पराविराजिवामोरुमदारुसवपुःखियम्‌ । 
नादोपरि महादेवं परयन्ति ज्ञानचक्षुषा ॥ इति ॥ 
कां कुण्डरिनीम्‌ | चिदानन्दं निन्दुरूपशिवसुपेयुषीं प्राप्तवतीमित्यथेः । बिग्ब- 
ख्प्रनिदानं पररिवम्‌ | 
तथान्यत्र-- 
शून्यरूपं परशिवं प्रापयिता तु कुण्डलीम्‌ | 
ततः सामरसीभूतां पाययित्वा परामृतम्‌ | 
पुनस्तेन पथा देवीं प्रापयेत्‌ कुरगहरम्‌ ॥ इति ॥ 
यथा- 
साङ्गत्यन्तु तयोः श्वा सामरस्यं विभाव्य च | 
तदुद्भूतरसेनेव तपंयेदेहदेवताम्‌ ॥ इति ॥ 
प्रक रान्तरमाह्‌ गन्धवेमालिकायाम्‌ वेमाक्किायाम्‌-- 
सहस्रारं शिवपुरं रम्यं दुःखविवजितम्‌ | 








पचभूतात्मक Fa गुणत्रयसमच्ितम्‌ | 







चतुर्वेदचतुःशाखानित्यपुष्पसम 


* एवं कल्पद्रुमं ध्यात्वा तदधो रल्वेदिकाम्‌ ॥ 
तत्रोपरि GMs नानावसख्रोपञोभितम्‌ | 
 मन्दारपु्यसहितं नानागन्धानुमोदितम्‌ ॥ 

तत्रोपरि महादेवः सदा तिष्ठति सुन्दरि | 
ध्यायेत्‌ सदारिवं देवं शुद्धस्फरिकसन्निभम्‌ ॥ 
वद्धरज्ञसमाकीणे दीषबाहुं मनोहरम्‌ | 
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पुखप्रसन्नवदनं स्मेरास्यं सततं प्रिये ॥ 
श्रवणे कुण्डलोपेतं Terr शोभितम्‌ | 
गरे पद्मसहसरेण माख्या शोभितम्‌ वपुः ॥ 
अष्टबाहुं त्रिनयनं शिवं पद्मदलेक्षणम्‌ | 
पादयोनूपुरं रम्यं शब्द्रह्ममयं वपुः ॥ 
एवं स्थूलवपुस्तस्य भावयेत्‌ कमरेक्षणे | 
पद्ममध्ये स्थितं देवं निरीहं रावूपवत्‌ | 
शवरूपो महादेवः Ha नास्ति कदाचन ॥ 

तथा-- 

ध्यायेत्‌ कुण्डखिनीं देवीं स्वयम्भूिङ्गवेष्टिनीम्‌ | 
dea मनुना देवीं सहस्तारं समानयेत्‌ ॥ 
सदाशिवो महादेवो यत्रास्ते परमेश्वरि । 
देवीं खूपवतीं कामससुासविहारिणीम्‌ ॥ 
मुखारविन्दगन्धेन मोदितं परमं Pa | 
मरबोध्य परमेशानि तत्रैवोपविरेत्‌ प्रिये ॥ 
शिवस्य सुखपद्मं हि चुचुम्बे कुण्डली दिवे | 
सदारिवेन देवे क्षणमात्रं रमेत्‌ प्रिये ॥ 
aad जायते देवि तक्षणात्‌ परमेश्वरि | 
तदुद्धवागतं देवि लाक्षारससमायुतम्‌ ॥ 
तेनाखतेन देवि ada परदेवताम्‌ | 
षट्चक्रदेवतास्तत्र सन्तर्प्याग्तधारया ॥ 
आनयेत्तेन मार्गेण ASIA पुनः सुधीः | 
यातायातक्रमेणेव तत्र कुर्यान्मनोख्यम्‌ ॥ 
एवमभ्यस्यमानस्तु अहन्यहनि Tale | 
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नीला तां कुटकुण्डलीं ख्यवशात्‌ जीवेन साधं सुधी- 
मक्षे धामनि शुदधपद्मसदने शैवे परे खामिनि । 
` ध्यायेदिष्टफरप्रदां भगवतीं चेतन्यरूपां परां ar i. 
योगीन्द्रो गुरूपादपद्ययुगखाटम्बी समाधो यतः ॥ ५२ ॥ 








कुण्डलिनीष्यानयोगमुक्तवा समाधियोगमांह dae) अस्यायमथेः | 
wart यतः योगीन्द्रः सुधीः तां पूर्बोक्तोत्थापनक्रमेण ब्रह्मद्वारं प्रा्तवर्ती 
भगवतीं कुण्डलिनीं जीवेन साधं saa ख्यक्रमेण शुद्धपद्मसदने सहस्रार- 
मध्ये परे परविन्दुरूपे शिवे शिवपदे स्वामिनि स्वामिनिकटे नीत्वा इष्टफर्प्रदां 
इष्टदेवतारूपां तां स्वामिरूपपरबिन्दुना सहैकीमावं प्रापयित्वा परां परबिन्दु 
स्वरूपां ध्यायेत्‌ । चैतन्यरूपामिति! [` तदनन्तरं षरबिन्दुमपि तन्मध्यञयूल्यमध्ये 
चिदात्मनि विलाप्य शुद्धचैतन्यरूपां . ध्यायेदिति समुदायार्थः | ततः सोऽहम्भावेन 
जीवात्मनोरेक्यं ज्ञात्वा तत्र चितं विलाप्य" सर्वग्यापकसम्पू््ञानालना स्थिर 
चित्तः सन्‌ तिष्ठेदिति रोषः | 


तदुक्तं श्रीमदाचायस्वामिना-- 
मकारं कारणं प्राज्ञधिदात्मनि विरापयेत्‌ | 


चिदात्माहं निव्यञुद्धुद्धमुक्तसदद्भयः ॥ 
नन्दसन्दोहो वाघुदेवोऽहमोमिति | 














(५२) नीत्वेति । तस्यास्तु साधकाय ओमियाह नीत्वेति । at: जनः तां कुल $ण्डलिनीं 
जीवात्मना सार्धं: इत्वा ेवे शिवसम्बन्धीय मोक्षे धामनि नीत्वा ध्यायेदिति t 
णोऽपानञ्च कषति ` इत्येतत्कमेण यदा भ्राणो जीवम्‌ आकर्षयति तदेव 








> एवंकमेण भावयेदिति सम्बन्धः । समाधौ च्यानधारणादौ यतः 





षट्चक्रनिरूपणम्‌ ४4 


ज्ञाता विवेचकं fad तत्साकषिणि विरापयेत्‌ ॥ 

चिदात्मनि विलीनंचेत्तचित्तं नैव चालयेत्‌ | 

quasar fsa पूर्णाचलसमुद्रवत्‌ ॥ इति ॥ 
मकारमिति प्रणवपक्षे। अत्र कारणं परबिन्दुः | वासुदेवोऽहमिति “ वेष्णवं 
तह्पन्ति ” इष्यनेनैकवाक्यतया वेष्णवपक्षे । da यो यदेवतोपासकः, स 
सोडमिति ज्ञात्वा । ॐ इति प्रणवोपासनायाम्‌ | अन्यत्र तत्तन्मन्त्रमयकुण्डलि- 
नीखरूपं ज्ञात्वा इति बोध्यम्‌ | | 

` तन्त्रान्तरे 

किरणस्थं तदथिस्थं चन्द्रमास्करमध्यगम्‌ | 

"महामूल्य (शल्य)मयं कृता पूणैस्तिष्ठति योगिराट्‌ ॥ इति 1 
जीवेन सार्धं नीत्वेति पूवपरदरितवचनात्‌ हंस इति जीवात्मानं हृदयस्थं दीपकलिका- 
कारं हंस इति मन्तरेण मूलाधारमानीय तेन साधै कुण्डलिनीं नयेत्‌ | ख्यवशादिति | 
ख्यक्रममाह--- 

त्रिकोणाख्ये तु देवेशि रुङ्कारं चिन्तयेत्ततः | 

ब्रह्माणं तत्र संचिन्त्य कामदेवंच चिन्तयेत्‌ ॥ 

भजीवं तत्रैव निश्चित्य प्रणवोच्चारणेन च | ~ 

पदे च गमनं पत्यो विसंगेनारकामिनी ॥ 

त्राणं सञ्चिन्त्य देवेश्चि महेशि SMASH | 

डाकिनीं परमाराध्यां शक्ति च भावयेत्ततः ॥ 

एतानि गिरिजे मातः पर्व नीत्वा गणेश्वरि ॥ 

तथा-- 
महालये यं meat” इति ताररहस््ततक्तपाठः । ` 
: बीजं aaa Shara पाणावादानमेव च । 


पदे च गमनं पायौ विसर्गं नसि कामिनि ॥ इति 
ॐ te रक्तां 33 इति पाठान्तरम्‌ ॥ 4 ६६ Wea ” इति पामन्तरम्‌ ॥ 











ce 





आकृष्य प्रणवेनैव जीवात्मानं नगेन्द्रजे ॥ 
कुण्डङिन्या सह्‌ प्राणं गन्धमादाय साधकः | 
सोऽदं तु* मनुना देवि स्वाधिष्ठाने प्रवेशयेत्‌ ॥ 
तथा-- | 
तत्कर्णिकायां वरुणं तत्रापि भावयेद्धरिम्‌ 1° 
पुराणकारिणीं ala चिन्तयित्वा वरानने ॥ 
एतानि गन्धं च रिवे रसं नीत्वा वरानने ॥ 
जीवात्मानं कुण्डलिनीं रसं च मणिपूरके ॥ 
तथा-- 
तकर्णिकायां सुश्रोणि वदिं सञ्चिन्त्य साधकः । 
तत्र रुद्रः स्वयं करतां संहारे ase च ॥ 
किनीरक्तिसंयुक्तं भावयेत्तं मनोदरम्‌* | 
 ततश्वक्चुरिन्दरियंच ध्यालां तेजोमयं रिवे ॥ 
एतद्रसानि* सुभगे रूपं नीत्वा महाभगे | 
जीवात्मानं कुण्डखिनीं edad नयेत्‌ ॥ 
तथा- 
तत्कणिकायां aaa जीवस्थाननिवासिनम्‌ | 
तत्र योनिमण्डलंच बाणलिङ्गविराजितम्‌ ॥ 
साकिनीशक्तिसंयुक्तं तत्र वायुं तरगिन्द्ियम्‌ ॥ 
एतानि रूपं संयुज्य स्पचे त्रमल्कारिणि | 
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तथा-- 
तत्कणिकायामाकादं शिवेच शाकिनीयुतम्‌ । 
वाचः MAA आकारो संस्थाप्य नगनस्दिनि |) 
एतानि स्प शब्दे वे नीता ash मस्ये | 
जीवं कुण्डलिनीं शब्द॑चाज्ञाचक्रे निधापयेत्‌ ॥ 


इत्यन्तं कङ्कालमाखिन्याम्‌ | त्रिकोणाख्ये प्रक्रान्तमूखाधारत्रिकोणे | तन्मध्ये लङ्का- 
रचिन्तनमिति | एवं प्रणवोच्चारणेन जीवानयनमिति मतान्तरम्‌ | विसगेनाशकामि- 
नीति | विसगे saat: कामोद्वेग इति यावत्‌ । तन्ना्यितुं शीलं यस्याः सा । 
कुण्डखिनी पत्यो पदे सदस्रदलकमटष्निन्दुमयरिवे गमनं साधकेन कार्येति शेषः | 
एतानि लङ्कारत्रह्मकामदेवडाकिनीक्तिघ्राणेन्द्रियाणि wat नीता प्रथिन्यां विलाप्य 
थिवी गन्धतच्वे विलाप्य जीवात्मानं कुण्डलिनीं गन्धतच्वं प्रणवेनाकृष्य सोऽह 
मन्त्रेण स्वाधिष्ठाने समानयेत्‌ इति रोषः \ ¡ एवं aaa बोध्यम्‌ | जीवं कुण्डिन 
शब्दतत्वमाज्ञाचक्रे नीता Tera GAMER अहङ्कारं महत्तच्वे मह तत्त्वं दिरण्य- 
र्मास्यसूकषम्रकृतो प्रकृतिं परविन्दौ विलापयेत्‌ । 


तदुक्तं मन्त्रतन्त्रपरकारो-- 











अहङ्कारे हरद्रयोम सशब्दं तन्महत्यपि | 

महच सवेशक्तीनामव्यक्ते कारणे परे ॥ 

प्चिदानन्दरूपं यत्‌ वेष्णवं कारणं प्रम्‌ | 

परथिव्यादिक्रमात्‌ सर्वै तत्र लीनं विचिन्तयेत्‌ ॥ इति ॥ ` 
सवेशक्तिमव्यक्ते दिरण्यगर्माख्यसूष्मभङ्ृतो seat sake परे परविनदुरूपकार 
हरेदित्यथेः | 











समाधिकाखात्‌ प्रागेवं विचिन्त्यातिप्रयज्ञतः | 
स्थूलसूष्मक्रमात्‌ सवे चिदात्मनि विरापयेत्‌ ॥ 





Ro 





इत्याचायैविधानात्‌ स्थूलानां सूक्ष्मे ख्यः | परथिग्यादिकमनाहतपयन्तं तेषासुक्तक्रमेण 
लये प्रथिव्याश्रिततेन पादघ्राणेन्दिययोः seins च पथिवीस्थाने 
विलापनम्‌ | एवं जलस्थाने पाणिरसनेन्द्रियजरप्पञ्चानाम्‌ | वदहिस्थाने पायुचक्षुरि- 
न्द्ियवदधिमपच्चानाम्‌ । वायुस्थाने उपस्थलगिन्दरियवायुपरपश्चानाम्‌ । आकारस्थाने 
वावघ्रतरन्द्ियाकाशग्रप्चानां ल्यः | आज्ञाचक्रे सूषष्ममहदहङ्कारादिकं तेषाशुक्तकरमेण 
कारणे ल्यः । ततः क्षकाराच्कारान्तवर्णान्‌ विरोमेन विलाप्य CAAA 
सर्ममित्यत्र॒॒सवैमिल्युपादानात्‌ ब्रह्ममात्रावस्थितये आज्ञाचक्रोध्वैस्थितपूर्वोपदरित- 
बिन्दुबोधिन्यादिसकलकारणशरीरमपि विलोमेनादिकारणे sweat विकापयेदिति | 
ततप्रकारमाह्‌ — £ 

सङ्कर्प्येवं ततो न्यासस्थानादरर्णाश्च संहरेत्‌ | 

प्रतिलोमे कक्ष्यो ककारस्य कारके ॥ ` 

हल्यश्च सकारे च सख्यश्च THIS | 

करमेणेवमपयन्तं SAAN. Aaa: इति ॥ 





तथा- 
तदर्णो संहरेहिन्दो कलायान्तं नियोजयेत्‌ | 
तां नादेनान्तरं नादं नादान्ते संहरेत्‌ पुनः ॥ 
तमुन्मन्यां समायोज्य विष्णुवक्त्रे नयेच्च ताम्‌ | 
तं पुनगुरुवक्त्रे तु योजयेत्‌ साधकोत्तमः | 
ततश्च योजयेद्रर्णान्निख्येक्तै परमे शिवे ॥ इति ॥ 


fesse परोक्तमधस्ता दिन्दुपावकौ | इत्यादि | 
बिन्दुः पुरूष इद्युक्तो विसे प्रकृतिः स्मृतः | 
इत्या दिवचनयोरेकवाक्यतया तस्येव वक्त्रात्‌ । ` 
नीत्वा तां पुंसि बिनद्रातमनि तमथ परात्मन्यथो sea 
aa शक्तौ चिदात्मन्यपि च नयतु तां केवर धाश्चि ard | 
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इति केशवाचायेवचनेकवाक्यत्वाच्च | अत्र स्वस्वकारणे संहरणदर्शनात्‌ नादान्तस्य 
AURA तासुन्मन्यां तां समन्यां तां विष्णुवक्त्रे इति बोध्यम्‌ | एवंप्रकारेण 
वर्णानां संहरणे षटचक्राणां संहारः पद्मदलानां वणेमयलवात्‌ | 


तदुक्तं विश्वसारे-- 
 आदिवर्णात्मकं पत्रं पञ्चानां परिकीतितम्‌ ॥ इति ॥ 
अथ वणेपद्मोभयसंहरणप्रकारमाह सम्मोहनतन्त्रे - 
 वादिसान्तान्‌ दल्स्थार्णान्‌ संहरेत्‌ कमलासने । 
तं षट्पत्रमये पदर बादिलान्ताक्षरान्विते | 
स्वाधिष्ठाने समायोज्य बोधयेदाज्ञया गुरोः ॥ इत्यादि ॥ 
fear हक्षरसिते योजयिता ततः सुधीः | 
तदर्णौ संहरेदिन्दो तं करायां नियोजयेत्‌ ॥ इत्यन्तवचनम्‌ ॥ 
ततश्च मूलकमले aga dea तत्पद्मं स्वाधिष्ठाने संहरेत्‌ | एकक्रमेणाज्ञाचक्रस्थ 
हक्षपयैन्तं संहत्य aaa fal PSs बोधिन्याम्‌ एवं पूवेवत्‌ सर्व॑परबिन्दो 
विलापयेदिति | एवंचाज्ञाचक्रसंहरणे तत्रणिकास्थहाकिनीतरलिङ्गप्रणवादीनां निरा- 
धारस्थित्यसम्भवात्‌ प्रकृतिपरयन्तसंहरणानन्तरं तानपि परविन्दो संहरेत्‌ | शुद्धपञ- 
सदने किम्भूते £ मोक्षे धामनि युक्तिसम्पादकस्थाने इत्यथः | योगीन्द्रं विरोषयति 
त्पदाश्चितः सन्निति 








रुपादपद्मयुगलारम्बीति | गुरूपदेरेनैव सवसिद्धिरित्यः 
भवः | 


समाधो aa इति | समाधिलक्षणमाह कुलणेवे-- 
यदत्र ata निभांसः स्तिमितोदधिवत्‌ स्यतम्‌ | 
Mee agua तत्‌ समाधिविधीयत ॥ 


तथान्यत्र--समल्वमावना नित्यं जीवास्मपरमात्मनो 
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wan परमामृतं पररिवात्‌ पीता पुनः कुण्डली 
नि्यानन्दमहोदयात्‌ कुर्पथान्मूले विशेत्‌ सुन्दरी | 
तदिव्यामृतधारया स्थिरमतिः सन्तपेयेत 
योगी योगपरम्पराविदितया ब्रह्माण्डभाण्डस्थितम्‌ ॥ ५३ ॥ 
कुण्डलिनी सुन्दरी परशिवात्‌ ward पीत्वा नित्यानन्दमहोदयाचिःसृत्य कुर्पथात्‌ 
चित्रिणीनाडीमध्यस्थव्रह्मपथं प्राप्य मूले मूाधारे ga: प्रविशे दित्यन्वयः | पीवेति 
ूर्वाक्ततत्तद्धयानानन्तरं शिवशक्त्योः सामरस्यं fauna सामरस्यानन्देन परशिवादु- 
GANA कुण्डलिनीं तयेत्‌ | ators dees: | 
साङ्गत्यन्तु तयोः HAT पाययिता WaT ॥ 
इति पूर्वाक्तवचने पाययितवेत्यनेन पानकार्ग्ररणवोधनात्‌ | 
aad ॒विरोषयति खाक्षाभमिति 1 अरुक्तरसवद्रक्ताभमिव्यथेः | नित्यानन्द 
महोदयादिति नित्यानन्दस्य महोदयो महाप्रकाशो यत्र तस्मादिव्यथंः । मूले 
विशेदिति | येन प्रकारेणोत्ताननं पुनस्तेन Sako मूलाधारे आनयनम्‌ | तेन यदा 
लिङ्गादिमेदक्रमेणोध्व गच्छति तद्‌] तद्ुपेणेव पुनराधारमायाति । 
तदुक्तं श्रीमदाचायस्वामिना-- 
सुधाधारासारेश्वरणयुगलान्तर्विगर्निः 
ata feared पुनरपि रसान्नायमहसा | 
अवाप्य स्वां भूमि भुजगनिभमध्युष्टवखयं 
स्वमारमानं कृत्वा स्वपिषि कुलकुण्डे कुहरिणि ॥ इति ॥ 
ore रसान्नायमहसेति | आन्नायते कथ्यते विधीयत इति यावत्‌ | तेनाश्नायो 
विधानम्‌ महः प्रकाशः | पुनरि्यनेन पूवैरूपरसविधानप्रकारोन स्वां भूरिं मूलाधार- 
मवाप्य FAINT प्रतीयते | ख्यक्रमेण गमने तु पुनः सृष्टिक्रमेणागमनम्‌ | 
(५३) व्मक्षाभमिति । इदानीमस्या आगमनं स्वस्थाने इति तदाह सा कुण्डलिनी पूर्णा- 
नन्दस्य महान्‌ उदयो यस्मात्‌ परमरिवात्‌ सदाशिवात्‌ wad पीत्वा तेनैव garda मूले 
मूखाधारपद्ये | सा कीदृशी १ सुन्दरी । aad दीदृशम्‌ १ stad रजःसम्बन्धात्‌ seat भावनेव 


कतेव्या महाम्रन्योक्तत्वात्‌ । अतो योभी ध्यानपरम्पराकमेण ज्ञातया तदिव्याखरृतधारया स्थिरमतिः 
सन्‌ ब्रह्माण्डभाण्डस्थितं सवदेवतं सन्तपयेत्‌ ॥ ५३ ॥ 




















षट्चकरनिरूपणम्‌ ९३ 
Bat HAI यतमना योगी यमायर्युतः 
we ्रदीक्षागुरूपादपद्मयुगलामोदप्रवाहोदयात्‌ । 
मारे न हि जन्यते न हि कदा संक्षीयते संक्षये 
 निलयानन्दपरम्पराप्रमुदितः शान्तः सतामग्रणीः ॥ ५४ ॥ 





तदुक्तं यथा--ततः सा कुण्डली शक्तिमुद्राकारा सुरेश्वरी | 
पुनस्तेन प्रकारेण गच्छत्याधारपङ्कजे ॥ इति ॥ 
तथा भूतशुद्धिप्रकरणे-- 
परात्मनः पथिव्यादितद्रत्त्वानि च क्रमात्‌ | 
जीवं कुण्डलिनीं चापि स्वस्थानं प्रापयेत्‌ क्रमात्‌ ॥ इति ॥ 
विशेषस्तु-- पकारामाना प्रथमप्रयाणे 
प्रतिप्रयाणेऽप्यसृतायमाना ॥ इति ॥ 
तदनन्तरं तदिव्याखतधारया पूरवैदरितच्िवशक्तिसामरस्योखन्नपरमागखतस्य त्रहमरन्धा- 
न्मूलाधारपयैन्तगख्तिधारया । अतएवोक्तं त्रतीयश्चोके--““ बरहमदवारं तदास्ये aie 
सति सुधाधारगम्यप्रदेशाम्‌ * इति । स्थिरमतिः स योगी । देवतम्‌ इष्टदैवतं 
षट्‌ चक्रस्थडाकिन्यादिदैवतश्च सन्तपेयेदित्यथेः | 
तेनाखतेन Saf तपयेत्‌ परदेवताम्‌ | 
पट्‌ चक्रदेवतास्तत्र सन्तर्प्याखृतधारया ॥ 
इति पूर्वाक्तवचनात्‌ | aaa विरोषयति । योगपरम्पराविदितयेति | योगस्य 
गुरूपदेशचपरम्परा प्राप्तत्वात्‌ योगपरम्परेदयुक्तिरिति भावः । तेन गुरूपदेशपरम्परा- 
विदितयेति फल्तिाथेः | aad विरोषयति बऋ्याण्डभाण्डस्थितमिति ॥ ब्रह्माण्डस्य 
भाण्डं आधारपात्रं कुण्डलिनी तस्याः सर्वेषां योनिरूपतवात्‌ | तत्र स्थितं कुण्डलिनी. 











जञातवेतदिति । श्रीदीक्षागुरुपादपद्मयुगः 
ऽविच्छिन्नो तरो त्तरसम्बन्धस्तेन 












(५४) ज्ञत्वेतदिति । एतत्‌ उत्तमं 8 क्रमं ज्ञात्वा संयतमना: सन्‌ योगी जनः यमाद्भ्यासेषु 


मोदग्रवाश्येदयात्‌ संसारे न fe जन्यते! न f कदा cea रंक्ीयते । 


९४ षट्‌चक्रनिरूपणम्‌ 
योऽधीते निरि सन्ध्ययोरथ दिवा योगी स्रभावस्थितो 
गक्ष्ञाननिदानमेतदमर BSA TA परम्‌ | 
श्रीमत्‌ श्रीगुरुपादपद्मयुगलटारम्बी यतान्तमेना- 
स्तस्यावद्यमभीष्टदेवतपदे चेतो Aa ॥ ५५ ॥ 


नित्यानन्द इति यावत्‌ तस्योदयो यस्मात्तादशपादपद्मयुगलाजुज्ञत्वेस्यथेः | दीक्षागुरु- 
रिति प्रथमोपस्थितत्वेन गोरवातिशयेन च तद्ग्रहणम्‌ | तदभावे अन्यगुरोरपि 
ज्ञातव्यम्‌ | 

अतए्वोक्तम्‌-- मधुटव्यो यथा भृङ्गः पुष्पात्‌ पुष्पान्तरं व्रजेत्‌ | 

Tagore शिष्यो गुरो गुवेन्तरं व्रजेत्‌ ॥ इति ॥ 

नि्यानन्दपरम्पराप्रुदित इति | निव्यानन्दधारारूपहषयुक्त इव्यथः | सतां योगिरूप- 
प्ररास्तजनात्तामम्रगण्य इत्यथः ॥ ५४ ॥ ९५ 
`  पटूचक्रशटोकाध्ययनफलमाह | asia इति । aut स्थित आत्मभवे 
नियुक्त इत्यथैः | यतान्तमेना इति यतं योगाभ्यासेन स्थिरीछ्तम्‌ अन्तरात्मनि मनो 
येन तादृश इत्यथैः | स्पष्टमन्यत्‌ ॥ ५५ ॥ 











`: अष्टमं प्रकरणं समाप्रम्‌ ॥ 


seash तस्य क्षयो नास्तीवयर्थः । सः कीट्शः  पूर्णानन्दपरम्परथा रुदितं स्वान्तं यस्य सः 
तथा । सतामग्रणीरपि भवति । [अत्र मते ““ पूर्णानन्दपरम्पराप्र 









अधीते तस्यावद्यमेव अभी 


पाटुकापञ्चकम्‌ 
रिवोक्तम्‌ 


्ह्मरन्धरसरसीरुहोदरे MACHA | 
कुण्डलीविवरकाण्डमण्डितं दादशाणंसरसीषहं भजे ॥ 9 ॥ 


पच्चवकत्रकृतपञ्चपादु कास्तोत्रमहसमुदायनाशकम्‌ | 
तस्य रोचिरमलाख्यरीकया कोऽपि -काटीचरणः पकाायेत्‌ | 


त्रिरोको द्धारकर्ता सदाचिवः-स्तोत्ररूपेण श्रीगुहष्यानयोगं कथयिष्यन्‌ 
तद प्रथमतो गुरोरधिवासस्थानं निरूपयति ब्रहमरन्धेति | अस्याथः ब्रहमरन्धरसरसी- 
रहस्य ब्रहमरन्धवििष्टं यत्‌ aise सदस्रदर्कमरुं तस्योदरे तन्मध्ये तत्कणिक्राया- 
मिति यावत्‌ । द्रादश्ाणैसरसीरुहं द्रादशवणविशिष्टं पद्मं भजे सेवे इत्यथेः | जत्र 
मजे इति क्रियया अस्मकरवैत्वोपस्थितेः शिववाक्यात्‌ ` शिवेन स्वीयभजनीयत्व 
दशचैयता सर्वेषां चिवोक्तमन्त्रोपासकानां भजनीयं सूचितम्‌ | एवं सवत्र बोध्यम्‌ । 


= 


ब्रह्मरनधरस्थानसाह कङ्ाख्माखिनीतन्ते 
तत्कर्णिकायां देवेशि अन्तरात्मा ततो गुरुः | 
qa HSS तत्र चन्द्रमण्डलमेव च | 
ततो वायुर्महानामा AG ततः स्मृतम्‌ ॥ इति ॥ 


केचित्त ताृशपदमोद्रे तत्कणिकास्थत्रिकोणोदरे इति वदन्ति | तन्न | अत्रोदरशब्दस्य 


























९६ पादुकापच्चकम्‌ 
व्यक्तमाह इयामासपर्याधूतवचनम्‌ — 
fatwa सहस्रारे BHM ANAS | 
तरुणारुण किञ्रके सवैवणविभूषिते | 
कणिकान्तःपुटे तत्र द्रादश्ाणसरोरुहे ॥ इत्यादि ॥ 
aa क्णिकान्तःपुटे इति सुव्यक्तम्‌ । द्रादशार्णिति`द्रादशव्णाः सहखफरहसक्षमल- 
इति गुरुमन्त्रात्मकद्वादशवणांः तद्विशिष्टपद्ममिति तन्त्रज्ञाः | केचित्त द्वाद्‌- 
शणो वाम्भववीजं तदुयुक्तपद्ममिति वदन्ति । तन्न | 
तथाले-- 


कर्णिकान्तःपुटे तत्र द्वादशाणंसरोरुहे | 
तेजोमये कणिकान्तश्चन्द्रमण्डलमध्यगे || 
अकथादित्रिरेखीये दरक्षत्रयभूषिते | 
davis मन्त्रमये स्वगुरुं रिवर 
इति वचने मन्त्रमये वाग्मववीजरूपगुरुमन्त्र : 
पत्तेः | द्वादशार्णेति द्वादश्च aot: वणां 
प्रतीयते | 











यत्र दिति agen सरोरेद्वादशवयोग 





द्ादशवर्णानां विरेषामिधानं तद्योगस्थानंच नामिदितं तथापि-- 
दंसाभ्यां परिवृत्तपत्रकमे दिग्येजेगत्कारणै- 

विश्वोत्तीणेमनेकदेहनि यं स्वच्छन्दमातेच्छया | 
इति गुरुगीतायां हंसाभ्यां परिड़त्तपत्रे्नेन तादरसरोरुहस्य हंसयुक्तपत्नं प्रतीयते | 
तयोरेव FI द्वादशवर्णा भवन्ति तदयुक्तं पत्रम्‌ । अत्त पत्रावच्छेदे वणेयोग- 
कथनात्‌ पत्रस्यापि द्वादशसंख्यकतवं व्यक्तीभूतमिति सुधीभिर्माग्यम्‌ | द्वादशाणं 
सरोरुद्‌ं विरोषयति नित्येति | निसयख्यम विनाभावसम्ब न्धेन सहसदरुपद्मेन मितम्‌ | 
| धूतं ब्रहतेजोमयत्वादिनात्याश्च्म्‌ | कुण्डली 











पादुकापच्चकम्‌ ९७ 


तस्य कन्दकितकणिकापटे कटप्तरेखमकथादिरेखया | 
कोणटक्षितहटक्षमण्डटीमादरक्ष्यमबटाख्यं भजे ॥ २ ॥ 








उक्तपद्मकर्णिकायामकथादित्रिकोणमध्ये गुरुश्िन्तनीयः अतस्तजज्ञानाय 
त्रिकोणं निरूपयिष्यन्नाह तस्यति । wend: कन्दङ्तिकर्णिकापुटे इति । कन्दलं 
परस्पराक्रमणपूर्वकं वाग्विवादः | अत्र लक्षितरक्षणया परस्पराक्रमणमात्रं यद्यत । 
पुटम्‌ आधारभूतस्थानम्‌ | ततश्च तस्य. पूवो क्तसहसदलकम्वादशदलकमलोभयस्य 
 कन्दकिति परस्पराक्रान्ते कणिकापुटे कर्णिकात्मकाधारस्थाने अवङाख्यं मजे सेवे 
इत्यन्वयः | केचित्त तस्य द्वादशदलस्येति व्यास्यायन्ति | तन्न तथात्वे श्रीनाथस्य 
सदस्लदलकमद्वाद दरक मलोभयस्थले स्थितिविधायकवक्ष्यमाणवचनानामसङ्गत्यापत्तेः। 

अवरा शक्तिः सा चात्र बिन्दुत्रयाङ्कुरभूतवामाञ्य 
रूपरेखात्रयमिलितत्रिकोणरूपा कामकला तद्रूपाल्यमित्यथः 








कामकलायास्तदरूपलमाह यामले. ` 
अथ BAS वक्ष्ये तत्तदेवास्मरूपकम्‌ | 
त्रिबिन्दः सा त्रिशक्तिः सा त्रिमूर्तिः सा सनातनी | 


इत्याचुक्तम्‌ | सा कामकला पूवैदरितत्रिशक्तिरूपा इत्यथेः | 

अबलालयं विशेषयति वलृषरेखमकथादिरिखयेति | अकारादिषोडशस्वरः वामा 
रेखा ककारादिपोडशर्जयषठा रेखा थकारादिषोड्चमी Vat रेखा इति रेखात्रयेण 
aaa fafgat रेखा यत्र तादयाबाख्यमित्येः । } | 











तदुक्तं बृहच्छीक्रमे कामकराप्रकरणे-- 
+=  वर्णावयवरूपिणी ॥ इति ॥ 













डन किम्भूतम्‌ [णड ]& तह 28 if भरि [ण 
र्षु सम्धुखदक्षिणवामकोणेषु रतेः भ्कारिते ee ततत 





विरेषज्ञानं विना सम्यगध्यानं न भवतीस्यतः प्रमाणान्तरेण त्रिकोणं विशेषयति | 
त्रिकोणं वामावर्तेन लेखनीयम्‌ | 
तदुक्तं शाक्तानन्दतरङ्गिण्याम्‌-- 
anata विङ्खिदकथादित्रिकोणकम्‌ ॥ इति ॥ 





 काल्यु्वान्नाये-- 
fated परमं aed ब्रमविष्णुशिवात्मकम्‌ | 
वर्णमयं त्रिकोणंतु जायते बिन्दुतत्वतः ॥ इति ॥ 
तथा-- 3 
अकारादि विसर्गान्ता ब्रह्मरेखा प्रजापतिः । 
ककारादितकारान्ता विष्णुरेखा FART | 








उपरिष्टात्‌ सत्वरेखा रजोरेखा स्ववा 





पादुकापच्चकम्‌ ९९ 
चिन्तयामीत्यन्वयः | नादबिन्दुमणिपीठमण्डलमिति | नादनिन्दुभ्यां सह मणिपीट 
मण्डलम्‌ || अथवा नादश्च बिन्दुश्च मणिपीटमण्डलंच ` तदिलयथः | केचित्त नाद- 
चिन्दुरूपमणिपीटमण्डलमिति वदन्ति | तन्न तथात्वे नादस्य BRA बिन्दोः 
रक्तवणेलात्‌ पटतडिक्तडारिमेत्यादिविरोषणस्यासंलपरापत्तेः | 

तथाहि-- 
परशक्तिमयः साक्षालिधासो भिद्यते पुनः | 
 विन्दु्नादो बीजमिति तस्य मेदाः समीरिताः ॥ 
इति शारदावचनस्य परशक्तिमयो . बिन्दुः ते बीजनादविन्दवः वदीन््रकस्वरूपिण 











` इत्यथेकत्वे नादस्य चन्द्रस्वरूपत्वात्‌ Uae बिन्दोः सूयस्वरूपत्वात्‌ रक्तत्वमायातम्‌ | 
व्यक्तमाह्‌ षटचक्रवणेने पूर्णानन्दः- 
deed नादोऽसो बरुधवलघुधाधारसन्तानहासी ॥ इति ॥ 





बुहच्छरीक्रमे-- त 
बालसूयेप्रतीकाशमासीहिन्दुमदक्षरम्‌ ॥ इति ॥ 


एवंच तयोः deca मणिपाटल्प्रभतं सवैथाऽसम्भवम्‌ | अतः प्रदरिताथं एव 
साधीयान्‌ | एवेचाधो , नादः wel विन्दुः मध्ये मणिपीटमण्डलं चिन्तनीयमिति 





सहस्दलपद्मस्थमन्तरात्मानमुत्तमम्‌ | | 
तस्योपरि नादनिन्दोमेध्ये सिंहासनोज्ज्वरम्‌ ॥ 
तस्मिन्निजगुरुं नित्यं रजताचरुसन्निभम्‌ ॥ इत्यादि ॥ 





१०० पादुकापच्चकम्‌ 
वमस्य हतभुकिदाखात्रयं तदिरासपरिदंहणासदम्‌ | 
ATA ae ATA युगमादिहंसयोः ॥ ४ ॥ 





मणिपीटमण्डर्स्य वपुश्चिन्मयं ज्ञानमयमिप्यथेः | अन्ये तु चिन्मयं वपुः द्वादशष्वर- 
स्वरूपं वाग्भवबीजं ead वपुश्िन्तनीयमिति वदन्ति । तन्मन्दम्‌ । गुरोः 
avian तद्वीजस्यापि yeaa मणिपारस्प्रभत्वविरोषणं न सङ्गच्छते ॥ ३ ॥ 
हंसपीटोपरि नादविन्दुमध्यस्थमणिपीटोध्वत्रिकोणे गुरोरधिवासः | अत- 
asians हंसत्रिकोणयोः स्वरूपं ज्ञापयिप्यन्नाह उध्वैमिति | अस्याः | अहं 
आदिहंसयोयुगं व्यामृशामि | एवमस्य मणिपीटस्योध्वं हुतभुविरखात्रयं ्यामशामि | 
तद्विलासेन इुतभुक्डिखात्रयस्य सुप्रकारेन परिवंहणास्पदम्‌ उदिदयमानमणिपीठ 
खूपास्पदं amare तल्मतिबन्धकविषयचिन्तादित्यागेन स्वस्वस्थाने स्थिरतरं 
मवयामीति sas क्रियान्वयः}; `. = 
हुतमुरविशखात्रयमिति | हुतसुविश्चखादित्रयं इतमुक्दिखात्रयम्‌ 
वादित्वात्‌ मध्यपदलोपे तलदसिद्धिः 1 हुतभुक्‌ 











वात्रयम्‌ | शाकपाथि- 












विन्दुसङ्गता रोद्री रेखा | एवं त्रिबिन्दुरििखामिरितत्रिकोणं कामकलारूपम्‌ | 
तदुक्तं Fees lA 
निन्दोरङ्कुरभावेन वर्णावयवूपि 











शक्तिरूपा सा fret चिक्र परा | 








च्छया नादसंनमा Vet शरङ्गाटमागता | इति ॥ 
सा शिखेति आमेयमात्रगा वहिसम्बनि ~ 





क वहिस्तच्छिखा वदहिनिन्दोरङ्कुरभूत- 


a # ॥ 6 [ह 
Ton 


i iV a 


ii | 
weeny । 9) 


| 


पादुकापच्चकम्‌ १०१ 
मादेश्वरीसंहितायाम्‌-- 
सूयश्चनद्रस्तथा वदिरिति निन्दुत्रयंभवेत्‌ | 
ब्रह्मा विष्णुस्तथा शम्भुरिति रेखात्रयं मतम्‌ ॥ इति ॥ 
एतस्तिक्रोणमध्ये गुरुस्थितिं स्पष्टमाह प्रेमयोगतरङ्गिणीध्ुतवचनम्‌ | 


सहखदखमुपक्रम्य- 





तन्मध्ये तु त्रिकोरण॑तु विचुदाकारमुत्तमम्‌ | 

बिन्दुद्यं च तन्मध्ये विसगेरूपमव्ययम्‌ | 

तन्मध्ये शूल्यदेरो च शिवः परमसंन्ञकः ॥ इति ॥ 
अतएव शङ्कराचार्थेणापि आनन्दल्दर्यो इदं सुव्यक्तमभिदितम्‌ | श्रीनाथस्य विसरगा~ 
रूढलात्‌ इति कङितारदस्यकारेणोक्तं च । विस॑स्तु त्रिकोणोध्ववर्तिचन्दरसूधेरूप- 
बिन्दुद्रयमिति । a 

आदिहंसयो्युगमिवयत्रा दिनान्तरातमसंज्ञकपरम 

काकारजीवासहंसः | अयं हंसः प्रङृतिपुरुषरूपः | 


fq एव गृह्यते न तु दीपकरि- 





तदुक्तमागमकश्पद्रुमे पचशाखायाम्‌-- 
zen निन्दुरिदयुक्तो विसगेः स इति स्मतः 
बिन्दुः पुरुष cael fad: प्रकृतिः a ॥ 
Gamat दंसस्तदासमकमिदं जगत्‌ ॥ इति ॥ 





आदिहंसयोर्युगं व्यागरशामीति व्याख्यायन्ति | तन्मन्दं 
ageless नादबिन्दुमध्यस्थमणिपीठे नादविन्दोरधःस्थ- 
हसस्थितेः सर्वत्रासम्भवात्‌ | एतेन इतमुव्शिखासखमिति केषांचित्‌ कलिितपाठ 
निरस्तः | तथात्वे उध्वैमस्येतयस्य वैवर्थ्यापततेः | यद्वा अस्व मणिपीठमण्डल्याध्व 
आदिदंसयोयुगं aaah | कड्कारमालिनीवचने नादविन्दुमध्यस्थितमणिपीठाधःस्थले 
दंसस्थितिः star) अत्र मणिपीटोध्वैस्थितिकथने महान्‌ विरोधः | अतस्तयोर 
विवादाय हंसं विरोषयति इतयु विशखात्रयमिति | ततश्चाधःस्थले हंस इत्यानुपूविकस्य 
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तत्र नाथचरणारविन्दयोः कुङ्कुमासवपरीम 
Bre मिन्दमकरन्दरीतः मानस स्मरति मङ्गखास्पदम्‌ Wel ; 


स्थितिः | उ पूर्वक्तत्रिकोणाकारकामकलाङ्पेण परिणतस्य तस्य स्थितिरियविरोधः ` 
BABA हंसर चितमूतिकतात्‌ | 
पुनर्विंरोषयति विश्वधस्मरमहोचिदोत्कटमिति | 
Suda चाथ धसिडक्ष्रणे व्युसक्‌ | 
तथाच-- | | -| 
aq याचे चिदिहादे दीपो च्युदकनुदिच्छिदि वा ॥ 
इति धातुपाठात्‌ धसधातोर्भक्षणाथलम्‌ । चिद दीप्तम्‌ । ततश्च विश्वानां 
धस्मरा भक्षिका अथात्‌ संहारिका यों .महोचित्‌ महाप्रकाशस्तया उत्कटं Fak 
सर्वाधिकवखवदित्यथेः ॥ ४ ॥ ~ 
रीनाथचरणारविन्दचिन्तनाधिकरणपीटं निरूप्येदानीं agama a 
स्तोति तत्रेति द्वाभ्याम्‌ । अस्याः तत्र मणिपीटस्थत्रिकोणमध्ये नाथचरणारविन्द- ` 
Ages मानसं स्मरति ध्यायते इत्यन्वयः | 
चरणद्वन्द्ं विरोषयति कुंकुमासवपरीमरन्दयोरिति | । 
वीप्सेत्थम्भावचिदहेषु तेषु भागे परिरती ॥ 
इति बोपदेवीयात्‌ Talay । ततश्च कुंकुमासवानां लाक्षारसाभ- 
परमाद्तानां यः परिर्भागः स॒ एव मरन्दो मकरन्दो ययोस्तादृशयोरित्यथेः | 
¢“ क्रीमरन्दयोः ' इति पाठे at ai निःसरणमिति यावत्‌ । ततश्च “eat 
दितभावो द्रव्यवत्‌ sad” इयक्तेः कुकुमासवानां चरी अर्थात्‌ रणाश्रय- 
कुंकुमासवो मरन्दो Fares: | 
न्दं काशम्‌ १ इन्दुमकरन्दशीतलम्‌ इन्दोशवनद्रस्य यो मकरन्दः अगत 


करणरूपः तद्वत्‌ शीतलम्‌ | यथा चन्द्राखतकिरणेन उत्तापनिवृत्तिस्तथा 
सेवनेन दुःखतापञ्चान्तिरिति भावः | । 1 
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` ` निसक्तमणिपाद्कानियमिताघकोटाहरं 





भजामि शिरसि स्थितं गरूपदारविन्ददयम्‌ ॥ ६ ॥ 


मङ्गलास्पदं अभिग्रेताथसिद्धिस्थानम्‌ ॥ तच्वरणस्थाने मनोऽभिनिवेरो सर्वाभीष्ट- 
सिद्धिरिति ताखयेम्‌ ॥ ५ ॥ 

निसक्तेति 1 अस्याथेः aé शिरसि स्थितं पूर्वाक्तपीटोपरिस्थितं गुरुपदार्‌- 
faraga भजामि ध्याये इत्यन्वयः | पदारविन्दद्वयं विशेषयति | 

निसक्तमणिपादुकानियमिताधकोलाहरमिति | निसक्तमणिपादुकया सेवित- 
मणिपादुकाद्वारा नियमितः निरस्तीङृतः sapere: पापानां प्रादुर्भावो येन तादश- 
मित्यथेः | यद्वा निसक्तो निबद्धो मणिर्व्न पादुकायां सा मणिषीठमण्डलूपपादुक 
तया नियमितः अधकोलाहकः aad: |) तेत्पादुकोपरि गुरुचरणचि 
नाश्चात्‌ । अथवा निसक्त आरुद्धो मणिगुरुचरणरूपचिन्तामणियाघु 








पञ्चपादुकाषु 
ताभिनियमिताधकोलाहमिव्य्थैः | ततश्च पञ्चपादुकाध्यानपूरेकं तदुपरि गुरुचरण- 
चिन्तनेनैव पापनाशात्‌ पापनाशे पञ्चपादुकानां ध्यानरूपव्यापारसाध्यतेन द्वारत्मिति। 





स्फुरक्किसल्यारुणम्‌ | स्फुरतां किसर्यानां पछवानामरुणतुल्यमरुणं कत्रेति । ` 
आभ्रकेन्दुकादिपट्वानां प्रथमोद्धमे रक्तवर्णत्वात्‌ तत्रैव दृष्टान्तः | नखसमुखसचन्द्रकं 
नखा एव समुहसचन्द्राः निमेरगप्रकाशमानचन्द्रस्वरूपा यतरत्वथः | 
परागतसरोवरो दितसरोजसद्रोचिषम्‌ परामृतसरोवरे उदितं यत्‌ सरोजं पदम 
Taq सद्रोचिषं fesse यस्येति । अयं भावः श्रीनाथस्य चरणाभ्यां निरन्तर 
Rad निःसरति | 
अतएवोक्तं पूर्णानन्देन--' 
सुधाधारासारं निरवधि विमुश्चन्नतितरां 
यतेः स्वात्मज्ञानं दिशति भगवान्निमैलमतेः 
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एवं quad सरोवरस्वरूपं तदुपरिस्थितं चरणं पद्मवत्‌ प्रकाशते इति । ननु 
उक्तपददवयकरणिकापुरे गुरुस्थितिरविधीयते | तक्किमधःस्थितद्रादशचदलकमलकणिकायां 
किंवा ऊष्वैस्थसदस्षदलकरणिकायामित्याकाङ्क्षायामत्र वदन्ति | 
बृहच्छीक्रमे-- 
सर्वोपरि ततो ध्यायेत्‌ पञ्चिमाननपङ्कजम्‌ | 
सवन्तममृतं दिव्यं Seay कमठान्तरे ॥ इति ॥ 
व्यङ्गे गुरुशक्तयज्ञे | 
यामले-- 
छत्रं afa सदसतपत्रकमलं रक्तं सुधावर्षिणम्‌ ॥ इति ॥ 
गुरुगीतायाम्‌-- 





नेकदेवनिख्यं स्वच्छन्दमात्मेच्छया | 
qaqa स्वदे शिकतनुं भवकदीपांकुरं 
रतयक्षाक्षरविग्रहे गुरुपदं ध्यायेदुद्विवाहुं गुरुम्‌ ॥ इति ॥ 


विश्चोत्तीणैमनेकदेवेनि 











श्चिरःपद्मे सदसारे कवर्ण त्वधोमुखे | 

तरुणारुणज्रिज्ञस्के सवेवणं विभू घते ॥ 

कर्णिकान्तःपुरे तत्र द्वादश्चा्णंसरोरुहे | 

तेजोमये कणिकान्तश्चन्द्रमण्डकमध्यगे || 

अकथादित्रिरेखीये हक्षत्रयमण्डिते | 

aunts मन्त्रमये स्वगुरुं शिवरूपिणम्‌ । इति ॥ 
एवमादिवचने्ाद्शदलकमल्कणिकायां गुरोरथिष्ठानं विदितम्‌ | 

कङ्कारमाखिनीतन्त्रे-- 
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तस्योपरि नादनिन्दोमंध्ये सिंहासनोज्ञ्वलम्‌ | 
तस्मिन्निजगुरं fra रजताचलसन्निमम्‌ ॥ इत्यादि ॥ 





यामले-- 
सहस्रदल्पङ्कजे सकरशीतररिमप्रभं 
वराभयकराम्बुजम्‌--इत्यादि | 
| पुरश्वरणरसोहछासे-- 
श्रीमहादेव उवाच 

Vea ततो नित्ये पङ्कजे परमाद्भुते | 
पद्मस्य TARA तु भावयेत्‌ स्वगुरुं सदा ॥ 

श्रीपावेद्युवाच ्‌ 
सहस्रे Aa सदा चाधोमुखे वभो | 
गुरुस्थितिः कथं देव सततं वद्‌ निश्चयम्‌ ॥ 

श्रीमहादेव उवाच | 
श्रुणु प्रिये प्रवक्ष्यामि यदेतत्‌ प्ष्टमुत्तमम्‌ | 
सहस्रारं महापद्म सहस्दर्सयुतम्‌ ॥ 
सदाशिवपुरं तत्तु नित्यानन्दमयं सदा | 
नानागन्धयुतं पद्मं सहदजानन्दमन्दिरम्‌ ॥ 

सदा चाधोमुखं पदं बीजम्‌ष्वेमुखं सदा | 
त्रिकोणाकाररूपेण कुण्डरीसंयुतेन च ॥ इत्यादि ॥ 
बाराविलासतन्तरे-- 

श्रीदक्षिणाम्‌तिरुवाच 
प्रातरुत्थाय धवले GEAR गुरु स्मरेत्‌ | 
अधोमुखे vega सव॑वणे विभूषिते ॥ 
अकथादित्रिखाव्वहवटक्षत्रयभूषिते । 
तदन्तश्चन्द्र विम्बस्थदंसपीठे स्मिताननम्‌ 
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पादकाप्चकस्तोत्रं पंचवक्राहिनिगेतम्‌ | 
ष्डाम्नायफटपाप्तं प्रपंचे चातिदुरुभम्‌ ॥ ७ ॥ 





श्रीदेव्युवाच 
अधोमुखे गुरुस्तत्र कथं तिष्ठति च प्रमो | 
श्रीदक्षिणामूतिरूवाच 
 अधोमुखस्य पदमस्य कर्णिकामध्यसंस्तिम्‌ | 
चन्द्रबिम्बञ्चोध्वेवकत्रं तत्र data: स्थितिः ॥ इति ॥ 
एतदादिमिवैचनैः सहसरदलकणिकायां गुरोरवस्थितिरविधीयते । एवश्चोभयकख्पे विहिते 
भ्रीनाथस्य आज्ञया तयोरेकतरम्‌ अवधार्यानुष्ठातव्यमिति सिद्धान्तः । ` 
अतएवोक्तं FY एकादशे्टासे-- 
पारम्प्यागमाज्नायं मन्तराचारादिकं भिये । 
a4 गुरुमुखाछव्धं सफलं स्यान्न चान्यथा ॥ इति ॥ ६ ॥ 
स्तोत्रफलश्रतिमाह | पादुकापश्चकस्तोत्रमिति | पदरक्षणाधारः पादुका तासा 
पञ्चकम्‌ । पद्मम्‌ ॥ १ ॥ ततकणिकास्थरे अकथादित्रिकोणम्‌ ॥ २ ॥ तदन्तनाद्‌ 
बिन्दुमणिपीटमण्डलम्‌ ॥ ३ ॥ तदधःस्थहंसः ॥ ४ ॥ पीटोपरि त्रिकोणम्‌ 
समुदायेन पञ्चसंख्यकम्‌ | 
अथवा पद्मम्‌ ॥ १ ॥ त्रिकोणम्‌ ॥ २ ॥ नादबिन्दु ॥ ३ ॥ मणिपीट- 
मण्डलम्‌ |]  ॥ तदृष्वैस्थत्रिकोणाकारकामकलारूपेण परिणतो हंसः ॥ ५ ॥ इति 
पश्चसंख्यकम्‌ | तस्य स्तोत्रम्‌ | फलश्रुतिसहितसप्रश्ठोकात्मकमित्यथेः | 
पञ्चवक्तराद्धिनिगेतमिति | 
शिवस्य पञ्चवक्त्राणि यथा लिङ्गाचैनतन्त्रे-- 
सद्योजातं पश्चिमे तु वामदेवं तथोक्ते | 
ध्येयं चिन्तयेद्धक्तितत्परः | इति ॥ 
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षडान्नायफलप्राक्तमिति | षण्मुखानि यथा पूर्वोक्तानि पंच । षष्ठवक्त्रन्तु 
पू्वैवकत्रस्याधस्तात्‌ गुप्तं॑तामसम्‌ Cag शिवतन्त्रे सयोजातादिषड्वकत्रन्यासे 
“oe हं हीं ओं हीं तामसाय स्वाहा" इत्यनेन तत्रोक्तध्याने “ नीखकण्ट- 
मधोवक्त्रं कालक्रूटस्वरूपिणम्‌ '' इत्यनेन च प्रकटितम्‌ । मिर्त्वा षडवक्त्राणि 
मवन्ति | एभिः षट्वक्तैरा्नायते कथ्यतेऽसौ इति षडान्नायः शिवोक्तस्तोत्र 
समुदायः | तस्य GS तत्तन्मन्त्रसमुदायविहितकमैफलं प्राप्यते येनेत्यथेः । ` 

प्रपञ्चे रिङ्गायाब्रहमपयैन्तमायाप्रकरितसंसारे | अतिदुरैभमिति अतिदुःखेन 
भ्यते यत्तदतिदुटैमं॑तह्छाभकरणपुण्यपुञ्चजनकजन्मान्तरीयतपसः छरास्वरूपत्वात्‌ 
` ु;खरभ्यत्वमिति भावः ॥ ७ ॥ 


इति श्रीकाटीचरणङृता पादुकापच्वकस्तोत्रस्य 
अमलानाम टिप्पणी समाप्रा ॥ 


ॐ तत्‌ सत्‌ 


POC EAC CITE 
(विश्वनाथद्रत) 
ॐ श्रीगुरवे नमः | 


टीका श्रीविश्वनाथेन नत्वा सन्तन्यतेऽभ्विकाम्‌ | 
कैवस्यकटिकातनतरद्वितीयप 
वृद्धख्पी परमेश्वरः वसिष्ठाय ` कुल्भावमुक्वा कुलाचारं विना तस्मिन्‌ 
मानपूवैकमाह यज्जातेनेत्यादि । 
तथाच काल्किपुराणे-- -. ^^ 
यः पूजयेद्धाञ्यमावेनं तस्य ऋणयोधनम्‌ | 
पितृदेवनरादीनां जायते न कदाचन ॥ 
सोऽभ्यस्य त्रिपुरायोगं तेन योगेन संयुतः | 
जायते यदि सुपराज्ञास्तदा मोक्षमवाप्नुयात्‌ ॥ 
्रिपुरायोगं ङण्डखिनीयोगं कुण्डदिन्याः सवेदेवात्मकतवात्‌ | 
क्तं ““ सवेदेवमयी सा हि" ॥ इति ॥ 
ieee aaa क्रोडे शिमिदिर रिरे इडापिङ्गलानाडयो | ““ मेरुदण्ड- 
afe:na चन्द्रसूर्यासके ” इति मायातन्त्रात्‌ | 
तयोः स्थितिप्रकारमाह टीकाकार धृततन्त्रे-- 
वाममुष्कात्त सम्भूता नाड़ी दक्षिणगामिनी । 
पुषुम्णाकस्ति जाता वामभागं समाश्रिता ॥ 














Qo षटचक्रविवृतिः 


हृद्रता दक्षभागस्था जन्रुमध्य समाश्रिता | 
वामन्त॒ नासिकाद्वारं प्राोति गिरिजेऽमरे ॥ 








GUTH lea छता जाता भागं दक्षिणमाश्रितां ॥ 
हृद्रता वामभागस्था जनतरुमच्य समाधिता | 
दक्षिणं नासिकाद्वारं प्राोति गिरिजेऽमले, ॥ 


चापाङृति्भूतवा दक्षिणगामिनी उत्तरगामिनीति ध्येयम्‌ | 
मध्ये नाडी सुषुम्णेति | मध्ये ARASH मध्यस्थविवरे | 












रुदण्डबहिःपारधे चन्द्रसूर्घालिके शिरे । ` 
मध्ये सुषुम्णा- इति मायातन्तरात्‌ | 
quale सारसभुचये-- 
या सुण्डाधारदण्डान्तर विवरगेता हारनीदहारगोरी 
`“ ' सौरभी धारां नभोऽममोसदकंदरदिषोः संखवन्तीं वहन्ती । 
तस्या वज्ञाख्यनाञ्या खगमुद्रदरीमध्यगं यो विदध्यात्‌ 


तस्या ब्रह्माण्डभाण्डप्रलयमपघनं स्याद्धनं BAAN: ॥ 
सा atest? हारनीदारगौरी खक्ताहारनीदारगोरी । ^ गोरोऽरुणे सिते पीते "” 
इत्यमरः । एतेन ुपुम्णान्तगेतायाः वज्ञाया मेरुदण्डान्तर्विवरगतालकथनेन 
सुषुम्णाया अपि मेरुदण्डान्तर्विवरगवावसिद्धिः । यद्वा या मुण्डाधारदण्डे यदन्तरं 
विवरं aa विवरगता अथात्‌ सुषुम्णाया विवरगता 





एवश्च सुधुभ्णाकरिता इति परम्परया आश्रिता इत्यथः | यद्वा तत्र तत्र स्थने 


मेरुदण्डं भिता GPUS इत्यथ | 
गोतमीयेऽपि-- 





ih) 
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fea: कोय्यस्तदर्धेन शरीरे नाडयो मता; | 

alg मुख्या castrate तिसलो व्यवस्थिताः ॥ 

प्रथाना मेरुदण्डेऽत्र चन्दरसूर्घाभिषूपिणी । ` 

इडा वामे स्थिता नाडी श्वा चन्दरस्वरूपिणी ॥ 

राक्तिखूपा तु सा नाडी साक्षादश्तविग्रहा | ` 

दक्षिणे या पिङ्गलाख्या पुंरूपा सूयविग्रहा | 

स्वेतेजोमयी सा तु सुषुम्णा वदहिरूपिणी ॥ 
मेरुदण्ड मेरुदण्डान्तरविवरे | 

शारदायामपि- 

धृण्णवत्यङ्गुखायामं शरीरमुभयात्मकम्‌ | 

गुदध्वजान्तरे कन्दसुत्सेधाद्रयङ्गुरुं विदुः ॥ 

तस्माद द्विगुण विस्तारं वृत्तङपेणं शोभितम्‌ | 

तत्र नाड्यः समुखन्ना मुख्यास्तिज्लः प्रकीतिताः ॥ 

इडा वामे स्थिता नाडी दक्षिणे पिङ्गला मता | 
तयोर्मध्यगता नाडी सुषुम्णा वंदामाश्चिता ॥ 
पादाङ्गुषठद्वयं याता शिफाभ्यां शिरसा पुनः | 








विवरगतातवमुक्तम्‌ | या मुण्डाधारदण्ड 
तन्त्रान्तरे I— 
व्योम feet नासाग्रे गतौ चन्द्रदिवाकरो | 
अधोवक्त्रं महापद्मं BHA सुषुम्णया ॥ 
~ :  ब्याघुठ्व नासिकामध्यं गतं चित्रा ठु तद्गता | 
ऊर्व भित्वा तु fox वै इतरान्‌ gore 
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aga सुषुम्णात्र सा तु तत्समदेशं गता ङिखिष्यामः न विरोधात्‌ । अतएव 
सप्तमसंविधो इट्ुक्तम्‌ | नासिकामध्यं नासिकाद्वयमध्यस्थानं न तु नासिका 
दवयमध्यं गता तत्र इडापिङ्गले गते । अतएव “agate सुषुम्णया ?” इति 
सङ्गच्छते | 

त्रितयेति | यतः सोमसू्यािरूपा अतखितयगुणमयी | सुषुम्णा कीदशी 
स्मरं प्रस्फुरितं तथाच प्रस्फुटितकनकधूम्तूरपुष्पमिव अथितं वपुये्याः सा तथा | 
यथा कनकधृम्तूरपुष्पस्य मध्ये अन्यत्‌ पुष्पं एवम्भूतम्रथिततमवपुरिति भावः | 
केचित्त प्रथिततमवपुरिति wane: | कुतः सुषुम्णा उव्यन्ना तदाह कन्दमध्यादिति। ` 








कन्दखूपमाह्‌ शारदायाम्‌- 
गुदध्वेजान्तरे कन्दमुत्सेधादुद्रयङ्गुरं विदुः | 
तस्य द्विगुण विस्तारं वृत्तरूपेण शोभितम्‌ ॥ 
तत्र नाडयः समुखन्नाः | इत्यादि | 
गोरकसंहितायान्तु-- „, , ~, 
ऊध्व मेदूादधो नाभेः कंन्दयोनिः खगाण्डवत्‌ | 
तत्र नाडयः समुतखन्नाः azar द्विसप्ततिः ॥ 
saa । कन्दयोनिः कन्दरूपोरत्तिस्थानम्‌ नाडीनामित्यथः | वज्राख्यां नाडीमाह 
वज्नाख्येति | मेददेश्ात्‌ रि्गमूलात्‌ शिरःपयेन्ता इव्यथः | कुत्र ar? तदाह । ` । 
अस्या मध्ये सुषुम्णाया मध्ये उ्वलन्ती उज्ञ्वलन्तीः 
मध्योऽद्ली ' इत्यमर a 





















ख्या लिङ्गमूलतः ॥ इति ॥ । 
चत्रानाडीमाह तन्मध्य इत्यादिना | तन्मध्ये वज्ञामध्ये | प्रणवविलसिता आजञा- 
चक्रस्थप्रणवाधारत्वात्‌ | सा Seal? सकल्सर : | 3 
देदीप्यते । TI किम्भूतान्‌ ? भेरुमध्यान्त स्थान्‌ मेरुमध्ये 

तत्स्थान्‌ | | 
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मध्ये सुषुम्णा तन्मध्ये वजाख्या लिङ्गमूतः | 
तन्मध्ये चित्रिणी सूक्ष्मा विसतन्तुसहोदरा | 
मूलमूलात्‌ TEA AAT ASE ॥ 
तथा-- 
 मूलादिषटसरोजातं चित्रिणीग्रथितं प्रिये | 
रिङ्गाधोध्वेनाभिवुक्कण्ठभ्रमध्यदे जम्‌ ॥ 
इति मायातन्त्रात्‌ । मूलमूलात्‌ सदस्ारस्तन्मूाधारमूलात्‌ ae इति । तथाच 
aan चित्रिण्या अथितम्‌ | 
अत्र च-- 
तस्या मध्ये विचित्राख्या अमृतक्चाविणी sar | 


तेजोमयी सा तु योगिनीहदयङ्गमा | 
विसर्गाह्िन्दुपय॑न्तं cara तिष्ठति तत्वतः ॥ 


इति गोतमीयवचनस्य विन्दुपर्न्तं इन्दुपयैन्तमिति वा पाटः | कलारस्थविन्दपर्न्तं 
इन्दुपयन्तं वा व्याप्य सहस्राराधोदेखपर्यन्तगा तद्रतीव्य्थ बोध्यः | 
केन चित्रायां पद्मानि सन्ति तदाह तन्त्रचूडामणो-- 

तयेव अथितं पद्यं मूलादि पञ्मपञ्चकम्‌ | 

कालिकाकाररूपेण डाकिन्या्यवरम्बितम्‌ ॥ 
तथैव ॒चित्रयेव पद्मं मूलादिषडिति रोषः | प्रपश्चकं स्वाधिष्ठानादिपश्चकं 
काररूपेण अथितमिति सामान्यत उक्तवा विरोषरूपेणोक्तम्‌ । एतेन zea 
विकसितं एवं समस्तपद्मान्यधोमुखान्येव | 
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येन तस्याधित्रालं तदाह श्रीक्रमे-- 
तस्याश्चान्त्मता तिष्ठत्‌ चित्राख्या योगिवहभा | 
पञ्चवर्णोज्वखा दैवि पञ्चभूतप्रकाशिनी | 
पञ्चदेवाः पवेख्याः ANAT नाडयो मताः ॥ 
अन्यत्रापि- 
ब्रह्मा जनादंनो सुद्र ईश्वरश्च सदादिवः | 
चित्राख्यनाडयन्तरस्थाः पञ्चभूताधिदेवता: ॥ 
अत्र पञ्चभूतानां पश्चाधिदेवता उक्ताः | भ्रूमध्ये तु पररिवोऽस्ति रिखिष्यमाण 
वचनात्‌ ॥ 
ब्रहमनाडीमाह तस्यान्तरिति | तस्यां चित्रायां agaatet प्रसिद्धत्रह्नाडी | 
हरमुखकुहरात्‌ मूलाधारस्थस्वयम्भू लिङ्गमुख विवरात्‌ | आदिदेवान्तसंस्था ब्रह्मपयन्ता | 
मायातन्त्र यन्तम्‌ my 
तन हयपयेन्तम्‌ `° इत्यादि | 





Rasta विलासो यस्याः सा! 'प्मसूतरतुल्या अतः AAT | शुद्धज्ञानिन 
रुध्यन्ते ज्ञायन्ते यया सा तथा । Basal सकरुलुखयुता | मावो 
मनोधमेः स्वभावः आत्मधमेः शुद्धो भावः स्वमावो यस्याः सा इति पञ्चम्यन्त 
वहुव्रीहिः । ““ भावो हि मानसो धमः ` Zach: । 
येन द्वारेण कुण्डलिन्या ब्रह्मणि गमनं तत्‌ gare ब्रहमद्वारमिति | तदास्ये 
ब्रह्नाडचा आस्ये | 





मूलाधारात्‌ सदसारस्तदन्ततर्नाडिका | 
सिरा स्यात्‌ ब्रह्मपयेन्तं तदन्तद्वारमुत्तमम्‌ ॥ 
इति मायातन्त्रात्‌ | 
agra नित्यं gana तिष्ठति | 
येन द्वारेण गन्तव्यं ब्रह्मस्थानं निरामयम्‌ | 
FANS IK प्रसुप्ता परमेश्वरी ॥ 
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इति गोरक्षसंहितावचनाचच । सुधेति सुधाकणसुतिप्रदेरं अन्थिस्थानम्‌ can 
सुषुम्णायां नाड्या वदनं धीरा वदन्ति ॥ 

आधारपद्ममाह अथेत्यादिना | 
षण्णवत्यङ्गुलायामं शरीरमुभयात्मकम्‌ | 
गुदध्वजान्तरे कन्दमुत्सेधाद्वयङ्गुटं विदुः | 
तस्य द्विगुण विस्तारं वृत्तरूपेण शोभितम्‌ ॥ 
इति शारदोक्तकन्द एव सुख्यनाडी एव अन्थिस्तदूध्व 





ध्वजाधः सुषुम्णास्यख्मम्‌ | 
तथा च मायातन्त्र 
ख्यनाडीत्रयं WAS वजाध sate! | 
THI वेदवर मूलाधारोऽप्यवाङ्मुखः ॥ इति ॥ 
उद्यत्‌ प्रस्फुटितम्‌ | 
तयेव मथितं पद्मं मूलादिपद्मषञ्चकम्‌ | 
ककिकिाकाररूपेण डाकिन्या्वलम्बितम्‌ ॥ 
इति वचनात्‌ | पूर्वमेव व्याख्यातं तत्‌ । सुव्णाभवर्णेरिति | 
तथाच दक्षिणामूता- 
आधारे स्वणेवर्णेऽस्मिन्‌ वादिसान्तानि संस्मरेत्‌ | 
दरतसोवणैवर्णानि वर्णानि परमेश्वरि ॥ इति ॥ 
सारसमुच्चये षटसु पदषु वर्णाः निन्दुयुक्ता उक्ता मन्थगोरवभिया नात्र प्रकटिताः ॥ 





णिकान्तरे थ्वी चतुष्कोणा सुपीतभा ॥ इति ॥ 
तथा तन्तरान्तरे-- 
We चतुरस स्यादम्मोकजविभूषितम्‌ ॥ इति ॥ 
धरायाः स्वबीजमिति | | 


१ 
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तथाच शारदायाम्‌- 
वृत्तं दिवस्तत्‌ षडबिन्दुलाञ्कछितं araftaa: । ` 
त्रिकोणं स्वस्तिकोपेतं वदहरर्न्दुसंयुतम्‌ ॥ 
अम्भोजमम्भसो Tata सवज्ञकम्‌ | 
तत्तद्धुतसमाभानि मण्डलानि विदुवुषाः ॥ 
वर्णैः स्वेरञ्जितान्याहुः स्वस्वनामावृतान्यपि ॥ 
तत्तदभूतसमवर्णानि मण्डलानि तथा ad: ह य र.व रु aga | तथा 
स्वस्वनामावृतानि एथिग्यादीनां स्वस्वनामावृतानीत्यथैः | एतदनुसारेण सर्वेषु way 
स्वस्ववीजानि ज्ञेयानि ॥ 
wale: इति । अत्र पञ्च ब्रहमास्ती्याह तदङ्क इत्यादिना | नवीनाकं तुल्य- 
प्रकाशः THAT: खष्टिकारी ब्रह्मा चतुर्बाहूयुक्तः | चतुर्भागवेदो मुखाम्भोजलक्ष्मीयैस्य 
स तथा ॥ | 
अत्र डाकिनी शक्तिरस्ति इत्याह वसेदत्रेति | 
तथाच मट्शततन्त्रे-- 
FMR ह्मणः स्थानमेतत्‌ सोवर्णामं डाकिनी देवताऽ इति । एषा 
डाकिनी aerate | अतिशयरक्ता इत्यर्थः | 
तन्त्रान्तरे- 
रक्तां रक्तत्रिनेत्रां पडुजनभयङृच्छरलखट्‌ 
वामे खड्गं दधानां चषकमपि सुधापूरितं चैकवक्त्राम्‌ । इति ॥ 
शुद्धबुद्धेः प्रका वहन्तीर्यन्वयः ॥ 














वकत्रदेरो सामीप्ये सप्तमी अधोमागे इति यावत्‌ | 


मुर्यनाडीत्रयं FASE TAIT ईश्वरि ! | 
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इति मायातन्त्रात्‌ | कर्णिकामध्यसंस्थं Aged त्रिकोणं एतत्‌ कामरूपाख्यं त्रिकोणं 
तत्‌ कामरूपाख्यं कन्दर्पो वहिः समन्तात्‌ अमति । नाम प्रकरे जीवेशो वायुश्च 
निवसति | 
` तथाच मायातन्त्रे- 

तत्कणिकान्तरे प्रथ्वी चतुष्कोणा सुपीतभा | 
तन्मध्ये योनिमध्ये च वदहिवाय्वोः समाश्रये ॥ इति ॥ 
श्रक्रमेऽपि-- 
कर्णिकायां स्थिता योनिः कामाख्या परमेश्वरी । 
अपानाख्यं हि Head आधारे तल्िकोणके | 
स्वयंभूखिङ्गं तन्मध्ये पश्चिमाभिमुखं प्रिये ॥ 
रुद्रयामलेऽपि- Ur 
FAA ध्यायेत्‌ कामं बन्धूकरंसत्निमम्‌ | 
ज्वरुत्कालानरप्रस्यं तजङि्कोटिसमप्रभम्‌ ॥ 
तदेवाह जीवेच इत्यादिना । बन्धूकपुप्पसमूहममिहसन्‌ तद्‌धिकरक्तवर्णं इति भावः । 
ˆ“ बन्धूकः asian: ” इत्यमरः | “* आधारे तत्तरिकोणके ' इत्युक्तत्वात्‌ | 
तथा-- 
मूलाधारे त्रिकोणाख्ये इच्छाज्ञानक्रियासिके | 
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Ghana: अधोमुखः | ज्ञानध्यानाभ्यां प्रकादयते यः स तथा । प्रथमकिंसल्या- 
काररूपः नूतनपटवाङ्कुराकारः विद्यते इति । तथाच पृणेचन्द्रादधिकरससमूह 
इव्यथः | far? सन्तानं सिग्धसमूहं हसतीति खिग्धसन्तानदासी काशीवासीव्यादि 
विरोषणम्‌ | सरितां आवतः चक्रवत्‌ जलानां अमणं तद्रपप्रकाशो यस्य स तथा । 
८८ स्यादावर्तोऽम्भसां अमः '” इत्यमरः ॥ 

des साद्धंत्रिवल्येनावेष्टय कुण्डलिनी शक्तिरस्ति इत्याह ata 
इत्यादिना | विसतन्तुसोदरतुल्या सा चासो कठा प्रकृतिश्चेति सा तथा । अतः 
सक्षमा । नवीनचपलामाखा तस्या विलसनशोभया सह आपदं AIST यस्याः सा 
तथा । ^“ तडित्‌ सोदामिनी faq ager चपलापि a” इत्यमरः । युता 
निद्रिता शिवोपरि र्सत्‌ ahaa aa: शरीरं यस्या; at at ald 





अधोवक्त्रा | 
यथा श्रीक्रमे- । 
अधोवक्तरा स्थिता देवी 'उदधषुच्छा 
अत्र विचयुताकारा कुण्डलीं परदेवता ॥ 





परिस्फुरति सर्वात्मा सुप्ता दि saath: | 
ब्रहद्वारम॒खं नित्यं gaa तिष्ठति ॥ 
येन द्वारेण गन्तव्यं ब्रहदवारं मनोमयम्‌ | 
मुखेनाच्छा् तद्वारं परसुप्ा परमेश्वरी ॥ 
मस्तके मणिवद्धिन्ना स्वयम्भूलिङ्गवेष्टिनी ॥ 
योगान्तरेऽपि-- H 
सुखेनाच्छाच तदुद्ारं Pectafess 





निद्रावगता देवी प्रसुप्तमुजगोपमा ॥ 
तथा मायातन्त्रेऽपि-- 
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तथा च तन्त्रान्तरे-- 

चि्टीवाव्यक्तमधुरा कूजन्ती सतवतोत्थिता ॥ इति ॥ 
कोमल्वाक्यर्वाचं कूजन्तीत्यथेः | 

तत्‌ प्राप्य कुण्डलीरूपं प्राणिनां देहमध्यगम्‌ | 

वर्णान्तराविभ॑वति ग्पद्यादिभेदतः ॥ 
इति शारदोक्तेः तत्‌ चैत्यम्‌ | श्वासोच्छ्रासविभञ्नेन्‌ वायुना यया जगतां जीव 
जीवात्मा दंसः धायते | 

बिभति कुण्डली सक्तिरात्मानं दंसमाश्चिता ' | 

हंसः प्राणाश्रयो निव्यं प्रणो नाडीसमाश्रयः ॥ 

आधारादुद्वतो वायुयेथावत्‌ Fag ferry | 

दहं पराप्य स्वनादीमिः प्रया्ं gen बहिः ॥ 

द्रादशाङ्गुलमानेन तस्मात्‌ प्राणं इतीरितिः ॥ 
भटाः कुण्डली आत्मानं परमात्मानं बिभति तद्ोगभागिनी aa: | कीदशी ? हसं 
जीवातमानम्‌ आश्रिता जीवाधिष्ठाना सतीत्यथः | हसः प्राणाश्रय प्राणवायुसमाश्चयः 
पराणः नाडीपथाश्रयः | कथं तस्य नाडीसमा` AAA! इत्यत Ale आधारादिति | 
प्रयाणं कुरुते इति प्राणः इति प्राणपदव्युत्यत्तिरपि दरितेत्यन्ते 

दकषिणामूर्तो त-- 
उच्छासे चैव निश्वासे दंस इत्यक्षरद्वयम्‌ | 
तस्मात्‌ प्राणस्तु हंसाख्य आत्माकारेण संस्थितः ॥ 


पट तान्यधिकान्यत्र सदखराण्येकविशतिः । 
अहोरात्रं चायुः स जपो AER: 














1“ स्वं लमाधिता ` इति पाठान्तरम्‌ । =" “ नाडीपयाश्रयः ` इति पाठान्तरम्‌ | 
3 ५‹ आआसिनी `` इति षाः 4a"? इति पाठान्तरम्‌ । 
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अन्यत्रापि- 
सः कारेण बहिर्याति हंकारेण विशेत्‌ ga: ॥ इति ॥ 
परोदामदीपतश्रेणी ॥ 
तस्याः कुण्डलिन्या मध्ये परमा al शक्तिरुच्यते तन्मध्ये इत्यादिना | परमा 
SBT परा WATT अतिसृक्ष्मा | 
तथाच भटधृततन्ते- 
` सूक्ष्मा कुण्डलिनीमध्ये ज्योतिमात्रा परा मता । इति | 
सा एव परमात्मस्वष्पा 
तथा च श्रुतिः-- 
तस्याः शिखाया मध्ये तु परमा सा ग्यवस्थिता } इति । 
नित्या ध्वंसप्रागभावरहिता | आनन्दपरम्परा आनन्दसमूहयुक्ता | अतिचपलायमाना 
विचयुछता इव लसत्‌ दीधितिदींियैस्याः सा तथा । यस्थाः कलाया; प्रभया 
ब्रहमाण्डादिकटाहान्तं जगत्‌ शरीरं . Wad. at विजयते | निव्यज्ञानस्य उदयो 
यस्यां सा ॥ 
काव्यवन्ेवाक्येः बृहस्यतीन्‌ सेवते गौरवे बहुवचनम्‌ 















कारविः पुरन्दरानतर्वादिलान्तैः सबिन्दुं परितं पद्मम्‌ | 
तया च मायतन्त- 
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अम्भोजं FIO अधेचन्द्रयुतम्‌ | 
वं बीजं मकराधिरूढं स्वाधिष्ठानं विष्णुगेहं प्रदिष्टम्‌ | 
aera राकिणी देवतात्र ॥ इति वचनात्‌ | 
तस्याङ्के इत्यादि | नीलदुतिरूपो aaah शोभाम्‌ आदधानः | 
 , गौतमीये-- 
स्वराव्देन परं लिङ्गं स्वाधिष्ठानं ततो विदुः | 
नीलाम्बुजे देवसद्शकमनीयता ओभा यस्याः सा | नानायुषेति | 
तदुक्तं तन्वान्तर-- 
VAT श्चूखाठ्जहस्तां डमरुकसहितां dienes वहन्तीम्‌ | 
देवीं रक्तत्रिनेत्रां द्वितयदललसदष्टदन्तप्रमामिः । इति | 
स ॒मोहाद्भतान्धकारसमूहे भानुतुच्यः aaa भवतीति | wala अबृहत्तस्यकाव्य- 
समूहसम्पत्ति भजन्ते | अत्र पदयन्ती | शक्तिरस्ति प्रमाणं विशयुद्धपदमव्वाख्याने 
ङिखिष्यते ॥ | 
णिपूरपद्यमाह तस्योर््वे इत्यादिना | 
 मणिवद्धित्तं तत्‌ ga मणिपूरं तथोच्यते | 
feat नीखवर्णडादिफान्तवणयक्ते | तथा च दक्षिणामूतोँ -- “ gate मणिपूरके 
डफान्तानि महानीलप्रभानि परिचिन्तयेत्‌ " | agus बीजं चाद वेश्वानरस्ये- 
त्यादिना | वैश्वानरस्य वदवमण्डलं रक्तवर्णं त्रिकोणं aga त्रिभिः स्वस्तिके 

















मायातन्त्र - 
Saga पयोजातं कर्णिकायां महेश्वरि | 
Ted मण्डलं रक्तं त्रिकोणं स्वस्तिकान्वितम्‌ ॥ 
स्वबीजं रेफः | ^ वर्गः सवे रज्ञितान्यासन्‌ '” इति 
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तदुक्तं तन्ते-- 
कृष्णां edi त्रिवव॑तां त्रिनयनसहितां कुव्जिनीमु्ररूपां 
वज्रं शक्ति सदण्डाममयवरकरां दक्षवामे दधानाम्‌ | इत्यादि | 
ज्ञानेति | ज्ञानसमूहेन सह रक्ष्मीस्ताम्‌ ॥ 
अनाहतपद्ममाह TAN इत्यादि | बधूकपुष्पकान्तिस्रूपरक्तवणै कादिठान्ते 
द्रादशवर्णेः सिन्दूरवर्णैः युक्तम्‌ | 
तथाच दक्षिणामूर्तोौ-- 
पिङ्गवर्णे महावदहिकलिकाभानि संस्मरेत्‌ | 
कादिठान्तानि वर्णानि चतुर्थेऽनाहते प्रिये ॥ 
तन्मध्ये षट्‌कोणपद्मं वायुमण्डलम्‌ | 
तथाच मायातन्ते- 
अनाहतं द्वादशारं रक्ताभं हृदि सुव्रते | 
तन्मध्ये पावनं पदं षट्‌कोणं धूम्रवणैकम्‌ ॥ 
वायुबीजमाह तन्मध्ये इत्यादिना | पवनाक्षरं॑यं । प्रमाणं आधारपदमनव्याख्याने 
उक्तम्‌ । धूसरं इषत्‌ पाण्डूरम्‌ | हस्त धिषूढम्‌ 
fered काकिन्यपीदोक्ता इति वचनात्‌ । तदेवाह तन्मध्ये करुणानिधान- 
मित्यादिना | sah garam । हंसाभं सूर्यप्रभम्‌ | अभयवरदपाणिद्वय 
युक्तम्‌ । aa काकिनी नवतडत्पीता akant चरिनेत्ना पाञ्चकप [ 
वतुरभिभजेः विभ्रती | कङ्काल इति अस्थिमााधरा | “ea शरीरास्थि कङ्कालः! 
इत्यमरः । 


तथाच aa— 








` काकिनीं Fa) dey 
पाशं AS कपालं उमरुमपि कररैरघारिणीं पीतवर्णा 
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बाणलिङ्गं तु तन्मध्येऽधोमुखे शक्तिके इति | 
त्रिखिकोणयुक्ते इति क्रमात्‌ । 
तथा-- 
तन्मध्ये बाणरिद्गन्तु सूर्थायुतसमप्रमम्‌ | 
राब्दब्रह्ममयः शब्दो न हेपुस्तदहेतुकः ॥ 
अनाहताख्यं तत्पद्मं पुरुषाधिष्ठितं परम्‌ ॥ 
पुरुषेण जीवात्मना इति गोतमीयाच्च | त्रिकोणं बाणलिङ्गं जीवात्मानश्चाह एतत्नीरजे- 
त्यादिना | कनकं TRIE बन्धूकः पुष्विशेषः तद्वदङ्गरागोज्ज्वलः | 
हेमवन्धूककुसुमशरचन्द्रनिभानि च । 
इति योगिन्येकवाक्यलात्‌ | स्वयम्भूबाणरिङ्गेतरलिङ्गविरोषणं हेमादि | alet मस्तके 
षषम विभेदयुक्तो विवरयुक्तो मणिरि दीप्तचिद्वाख्यः | sae देवस्य पीटाख्यं 
निर्वातदीपशिखाकारदेसेन जीवात्मना शोभितम्‌ । मायातन्तेऽपि--““ आत्मा तत्र 
परदीपामः ? इति | भानोरित्यस्य मण्डलपदेनैकदेरेन 
अन्तरं मध्यं यस्य स चासौ safesenafa स तथा । तस्य शोभाधरम्‌ । 
किञ्लस्कः केसरोऽख्ियाम्‌ '' इत्यामरः ॥ 
विश्द्धप्चमाह विशद्धारयमिति । दिमच्छायायुक्तस्य नागस्योपरिरुसित 
दारीरस्य चतुमिर्यजैः पाशङ्कुशादिलसितेः शोभितदरीरस्य दीवुद्धः उदीज्ञानस्य | 
दिमाभः ae: सदाशिव इत्याख्यायुक्तः सिद्धः प्रसिद्धः | 
तथा तन्वान्तरेऽपि-- 
सदाशिवस्थानमिदं विशुद्धं शाकिन्यथेहापि च धूम्रवर्णा । 
धासिन्धोः Bel DHT | 

















१२४ षट्‌ चक्रविदृतिः 
तथा च स्वच्छन्दसंग्रहे-- 
अम्तादयास्तथाकाशं चन्द्रबिन्दुं ATLA: | 
Wola परमेशानि म्विका चतुरङ्गुले ॥ 
मतिशीटस्य ज्ञानशीलयुक्त्य yeaa जनस्य महामोक्षद्रारसम्पक्तिं दधत्‌ 
मण्डलमित्यथेः | स जीवो विपदां अन्धकारस्रूपाणां ध्वंससूर्यप्रका्चः | अत्र वैखरी 
रक्तिरस्ति | 
तथाच भद्रधृततन्ते-- 
सूक्ष्मा कुण्डखिनीमध्ये ज्योतिर्मात्रा परा मता | 
अश्रोत्रविषयात्‌ तस्मात्‌ किञ्िदेवोध्वगामिनी ॥ 
AISI पद्यन्ती सुषुम्णानामिमाश्चिता | 
सेव हयङ्कजं प्राप्य मध्यमा नादरूपिणी ॥ 
ततः संजल्पमात्रा स्याद्‌ विमक्तोध्वेगामिनी | 
संवोरुकण्ठताटुस्था चिरोत्राणरदाश्चिता ॥ 
जिद्वामूलोष्ठनिस्यूता कृतवणेपरिग्रहा | 
राव्दप्रपञ्चजननी श्रोत्रग्राह्या तु वैखरी ॥ ` 
आज्ञाचक्रमाह आज्ञानामेत्यादिना । गौतमीये--““ आज्ञासंक्रमणं तत्र गुरोराज्ञेति 
कीतितम्‌ "` | चन्द्रतुस्यङ्केदजनकं ध्यानस्थानं प्रकाश्चस्वरूपम्‌ | दक्षाभ्यां Agena 
कराभ्याम्‌ अक्षराभ्यां युक्तं द्विपत्रम्‌ अतीवशुभरम्‌ | मायातन्तेऽपि-““ आज्ञाख्यं 
द्विदलं aay” इति | 
दक्षिणामूर्तावपि-- 
आज्ञायां विद्युदामायां wat दक्षौ विचिन्तयेत्‌ 
राकिनीति | 
आज्ञापुरं Usa दाकिन्यथोक्ता 
विया पुस्तकम्‌ | मुद्रा ज्ञानमुद्रा अङ्गुष्ठतर्जनीमिरि 

















षट्‌चक्रविदृतिः १२५ 
तन्ते-- 
आज्ञास्थां BHI डमरुकसदितामक्षूत्रं कपालं 
faat मुद्रां दधानां त्रिनयनविलसदुक्तष्ट्कोणयुक्ताम्‌ (?) | इति । 
GAD तत्मकाशस्वरूपछति तत्‌ तथा | 
मायातन्तेऽपि-- 
| आज्ञाख्यं fees aa कर्णिकायां मनोख्यम्‌ | इति 
fig fet सिद्धशब्दो नित्याः इति वैयाकरणाः । इतरशिवपदं इई कालं तरति 
इति इतरं शिवस्य परशिवस्य पदं इतरश्च तत्‌ शिवपदश्चेति तत्‌ । 
लिङ्गचिहेन िङ्गाकारेण प्रकाश्चो यस्य तत्‌ । विदयुन्मालेव प्रकाशो यस्य तत्‌ । 
योगिनीदृदये-- । 
इतरश्च पुनस्तथा चरचन्दरनिभं सद इति । 
आानन्दलदर्यमपि-- = „^. 1... 


तवाज्ञाचक्रस्थं तपनशशिकोरिदतिधरं 
परं शम्भुं बन्दे परिमिख्तिपाश्चं परचिता | 


ताराषोढान्यासाधिकारतन्त-- 
ब्रह्मा विष्णुश्च रुद्रश्च ईश्वरश्च सदाशिवः | 
ततः afar देवि षट्‌ शिवाः परिकीर्तिताः ॥ 
मूलाधारादि विश्ुदधपद्येषु पञ्चशिवन्यासमभिधाय-- 
आज्ञाचक्रे च देवेशि दक्षवणैसमन्वितम्‌ | 
प्रं fad ब्रह्मरूपं हाकिनीसदहितं न्यसेत्‌ ॥ इत्युक्तम्‌ ॥ 





१२६ षट्‌चक्रविवरतिः 
तथाच श्रीमते-- 
तत्रेतदक्षिणं षट्कमाज्ञापूर्वं कुलोद्भवम्‌ | इति | 
आनन्दलदर्यामपि-- 
महीं मूलाधारे कमपि मणिपूरे हुतवहं 
स्थितं स्वाधिष्ठाने हृदि मरुतमाकाञमुपरि | 
मनोऽपि भ्रूमध्ये सकर्मपि भित्वा कुलपथं 
सहस्तारे पञ्चे सह रहसि पत्या विहरसि | 
अत्र कं जर स्वाधिष्ठाने मणिपूरे हुतवहमिति ग्यत्ययेनान्वयः | ब्रहमसूत्रेति saqae 
AAS: प्रबोधो यस्मात्‌ तत्‌ । वेदानामादिवीजं प्रणवः तदत्र चिन्तयेत्‌ | 
विकसितपरमोऽपूवेसिद्धप्रसिद्धो यस्य सः | अत्रान्तरातमा अस्तीत्याह शुद्धवुद्धे्यादिना। 
Weis: शुद्धस्वभावः स चासो Seagal चेति सः । प्रदीपस्येव आमा दीप्षियेस्य 
ज्योतिषः एवम्भूत ज्योतिःप्रणवार्भ्यां विरचितो स्वरूपर्वर्र्यस्य स quizes: | 
श्रीक्रमेऽपि- saan ou 
WA अन्तरात्मानमषूपंसवेकारणम्‌ | 





अत एव प्रकाशः ज्योतिःस्वखूपः | तदूर्ध्वे पूर्वाक्तान्तरातमोध्वे adacz: चन्द्रार्ध 
बिन्दुरूपी मकारः तदुपरि नाद्‌ इति व्यत्ययेनान्वयः । एवं नादपराम्बोधिनी 
यो गिनीहृदयात्‌ ज्ञेया । असो नादः अतीवशुङ्क इस्याह वनेत्यादिना | 


वनं जरं तद्वत्‌ घवल्वणेः यश्च पीयूषाधारश्चन्द्रः तत्समूहहासी तद धिक इति 
भावः | 








इन्दो तदर्धे बोधिन्यां नादे नादान्त एव च | इति 
इन्दो बिन्दो तदर्धे अचन्द्रे | 


। षट्‌ चक्रविवरृति १२७ 
स्वच्छन्दसंम्रहेऽपि-- 
तत्र विन्दोयेथा चिन्द्रावरणे स तदृध्वेतः | 
सूयकोटिप्रतीकाशम्‌ अतिदपं महद्रुणम्‌ ॥ 
तन्मध्ये CARAT संख्या योजनपञ्चकम्‌ | 
तत्कर्णिकायामासीनः चान्त्यतीतेश्वरः प्रभुः ॥ 
पञ्चवक्त्रो दशमुजो agate: | 
निवृत्तिश्च प्रतिष्ठा च विया शान्तिरनुक्रमात्‌ ॥ 
परिवाये स्थिताश्ित्राः (श्वेताः) शान्त्यतीतेश्वरस्य च | 
वामभागे समासीना शान्त्यतीता मनोन्मनी ॥ 
पञ्चदक्तरधराः सर्वा दशवाहिन्दुभूषणाः | 
विन्दुतच्वं समाख्यातं कोव्वबुदशतेवेतम्‌ ॥ 
अधचन्द्रं तदृध्वेन्तु बोधिनी तस्य चोपरि | 
ज्योत्ला ज्योत्लावती कान्तिः grat विमलापि च ॥ 
अधेचन्द्रोयििता ह्येताः कलाः -पञ्च प्रकीर्तिताः | 
बन्धती बोधिनी बोधा ज्ञानबोधा तमोपहा ॥ 
निबोधिताः(का)कराः पञ्च कण्ठिताः सुरसुन्दरि | 
ब्रह्मादिपरमेञ्चानां परप्रा्तिनिबोधनात्‌ | 
निबोधिकेति सा परोक्ता तस्या मेदाद्वरानने ॥ 
बोधिन्याख्यं यदुक्तं ते नादस्तस्योपरि स्थितः | 
पद्म किञ्स्कसङ्काशः कोदिसूयेसमप्रभः ॥ 








१२८ | षट्चक्रविवरतिः 


एेन्दवाचेराधृतं च Beal जटाधरम्‌ | 
तस्योत्सङ्गगतामूष्वंगामिनीं परमां कलाम्‌ ॥ 
ध्यायेदिति रोषः | निरारम्बामिति तद्वक्ष्यमाणम्‌ | 
टीकाकारधृततन्त्रे- - 
त्यजेत्‌ शेथिल्यमङ्गानां नासाग्रे daze | 
सुखं विव्रृणुयात्‌ किञ्चित्‌ दन्तेदन्तान्‌ न संस्पशेत्‌ ॥ ` 
रसनामन्तरा कु्यादनङ्ग धारयेन्मनः | 
इयं सा परमा समुद्रा निरारम्बेति पञ्चमी ॥ 
इह स्थाने एवं मुद्रां वध्वा सदाभ्यासात्‌ धृतपवनात्‌ wages हीनां कठाः 
परयति । तदनन्तरं तन्मध्यान्तःप्रविलसितरूपान्‌ ज्वर्दीपाकारान्‌ प्यति | 
पश्चात्‌ नवीनसूयेधकाञ्ाकारं गगनभूमध्यमिख्तिं प्यति । ze स्थाने भगवान्‌ 
साक्षात्कारविषयो भवति | {~ 
ननु waned अपरिच्छिन्नस्य sae कथं परिच्छित्तिस्थाने 
अभिव्यक्तिरित्यत आह राहुरिति,। “यथा. -अम्बरगतो usa ead किन्तु ah 
सूयोमेण्डलमेव eat तथायं चिदात्मा एवम्भूतकम विरोषकरणात्‌ अग्रै 
साक्षाद्धवति | प्राणनिधने मरणकाले इह स्थाने प्राणान्‌ वायून्‌ ऊर्ध्वगामिन्या 
Te समारोप्य वेदान्तविदितं ““ नित्यं विज्ञानमानन्दं aa” इति श्रतिविदितं 
परं नित्यं देवमिस्यादिविशेषितं पुरुषं प्रविशति । 


तथा गीतायामपि-- 
TANKS मनसाचलेन भक्त्या युक्तो योगबलेन चैव | 
wae प्राणमावेश्य सम्यक्‌ स तं परं पुरुषमुपेति दिव्यम्‌ ॥ इति ॥ 
ख्यस्थानं वायोरिति | तदुपरि पूर्वोक्तनादोपरि चकारात्‌ नादस्यापि लयस्थानम्‌ | 
यत्र वायुनादश्च अथैनं जगदधरीडत्य ब्रहमरन्धस्यादिस्थाने प्रलीयते तत्‌ वायोरनाद- 
स्यापि ल्यस्थानं नादान्तमिति यावत्‌ । अत्र अर्धनारीश्वरोऽस्तीत्याह महानन्द- 
मित्यादिना | महान्‌ आनन्दो aa तं महानन्दस्वरूपम्‌ | सिवा शिवाया अर्ध 















पट्चक्रविव्रतिः ~ SRA 

तथा च श्रीक्रमे-- । 

चेतसा संप्रपरैयन्ति नादान्ते वृषभध्वजम्‌ | 

तमधदेहं वरदं कारणत्नयमातरम्‌ | 

पुरटद्वयविनिष्करान्तो वायुरत्र प्रीयते ॥ 
स्वच्छन्दसंग्रहेऽपि ननः 

SHBG नादान्ते भिता सर्वमिदं जगत्‌ | 

अधः ata fafa उष्वै्क्त्यवसानकम्‌ ॥ 

नाड्या Fas Baan ध्वनिरक्षणः 

अतो ब्रह्मविलं ज्ञेयं रुद्रकोय्यवदेयुत 

तत्र ब्रह्मरिवो ज्ञेयः aasaaafaa: | 

दशवाहुखिनेत्रश्च पञ्चववलेन्दुरोखरः ॥ 











हलाकारो लाज्ञरसदृश 
देवीस्थानं सहस्रारं प्रविरोदकुरं श्रिये | 
इति श्रीक्रमादवुलाख्यसहलारपदमाह ages इत्यादिना | शङ्खिन्या area: शिखरे 
अग्रे Basa चित्रिण्या मेरुदण्डस्य च Basa तेन Vea न मेरुदण्डस्य मध्ये न 
चित्रिण्या अथितम्‌ | 
मायातन्त्ेऽपि-- 
मूलादिषट्सरोजातं चित्रिणीमरथितं प्रिये | 


अत एव स्वच्छन्द 














हकायनन्तरम्‌ 





द्रतहेमाम्बुजं जातधारपातप्रव्षणम्‌ ॥ 
इति नारदोक्तेन विसगेस्य सदल्रारपद्मधारिण्या उष्वैस्थितायाः शक्तेरषःपद्म्‌ । 
निर्वाणपद्धत्यामपि- 

goed भवेत्‌ afte: anaes प्रिये | 

सहस्रारं महापद्मं रक्त किञ्ञ्कशो भिः 

रसणुचयेऽपि “aes विसर्गादधस्तात्‌ '” । पूणैपूर्नदुशुभरं १ 

तच्च Qreguafa तत्‌ । weg 
Tau 

























यथा मायातन्ते-- 
महात्मे सदसारं निशाकरसहोद्रम्‌ । 
ata कर्णिकायाः wate शक्तिरूपिणी 
SORTER: समस्तमातृकाक्षरैः युक्तम्‌ । तन्मध्ये पूणैचन्द्रः किग्वसन्तानं 
हसतीति च्िग्धसन्तानहदासी | at स्यान्तश्चन्द्रमण्डरस्य मध्ये 








 षट्चक्विवरतिः १३१ 
अकथादित्रिरेखासु हरक्षत्रयभूषिते | 
तन्मध्ये परचिन्दुंच खष्टिस्थितिख्यात्मकम्‌ ॥ 
योगिनीहदये- 

Get समन्तात वृतं परमलिङ्गकम्‌ | 

विन्दुरूपं प्रानन्दकन्दं नित्यं पदोदितम्‌ ॥ 
ae असरतानन्दस्वामिना यथा प्ररिष्गस्य asta: द्वादश्चवर्णों हंसः अत 
Tey अत एव विन्दुरूपं नित्यच मातुकालवादुत्पत्तिविनाशरदितम्‌ । पदात्‌ पदं 
पराप्य उदितं प्रकाशितम्‌ । तदेवाह परमामोदसन्तानराशञेः परं कन्दं सूष्ष्ममिति | 
शशिसमस्तककाशचुद्धरूपम्‌ | ““ नित्यं विज्ञानमानन्दं an” इति श्रुतिबोधितो यः 
परञिवः स द्विधा भूत्वा परमशिवाख्यः सगुणः शिवः setae अत्र परचिन्दु 
चक्रे निवसति इत्याह--इह स्थाने इत्यादिना । परशिवसमाख्यानसिद्धप्रसिद्धं 
यस्य सः | 


तदुक्तं सङ्केतपद्धत्याम्‌-- ~ ^... ` 

अकार भ्यिः प्रकारः परमः शिवः | 

हकारोऽन्यः Foren विमर्ञाख्यः परकीर्तितः | 

अनयोः सामरस्यं यत्‌ परस्मिन्‌ महसि स्फुटम्‌ ॥ 
तत्र अगृतानन्दस्वामिनः अ ` इति aa श्रुत्या अकारवाच्यः परशिवः तस्यां त्वेन 
परमरिवोऽप्यकारवाच्यः प्रकाशखूपन्रहमां शिलात्‌ | विमर्शाख्यः विमर्शिनी सञ्चक्ति- 
स्यन्तेनाहुः ““ सर्वात्मा पुरुष एवेदं सवै यद्भूतं यच्च भव्यम्‌ '” इति श्रुतेः । रसो 
दरभ्यविरोषः पर इति प्रसिद्धस्तस्य विसरः समूहस्तदवत्सितः शुकः | “ सन्दोहविसर 
aM: इत्यमरः | अज्ञानमोहान्धस्य हंसः सूयेः सुधाधारासारं अतितरां Raza 
यतेः स्वात्मज्ञानं स्वस्य शिवामेदज्ञानं दिशति । भगवान्‌ देश्वर्यादियुक्तः स 
परमशिवः परमहंस इत्याह समास्ते इत्यादिना । सकर्सुखसमूहस्य sett तरङ्गः 
तस्य परीवाहः" “ जलोच्छासाः परीवाहाः ", इत्यमरः । परम इति नाज्ना समुचित 
परमहंस इत्यथैः | स च मायावच्छिन्नः | 




















१३२ षट्‌ चक्रविब्तिः 
तथाच तन्वान्तरे- 
सरोरुदमधोमुखं Wasa सदस्च्छद्‌ 
क्रमाद्रुणकेसरप्रकरभास्वरंनिमेलम्‌ । 
तदन्तरपि चिन्तयेदगख्तरोचिषो मण्डले 
पुराणपुरुषं परं परिगतं महामाययरा ॥ इति ॥ 
मायोपाधिविनिसुक्तं शुद्धमिव्यभिधीयते | 
मायासम्बन्धतश्वेशो जीवोऽविधावशस्तथा ॥ 
इति वेदान्तोक्ते: | शिव इत्यादि स्पष्टम्‌ | 
परमपुरुषमिति भारते-- 
व्यक्तं मन इत्याह शरीरं पुरमुच्यते | 
AAG पुरे शेते पुरुषस्तेन चोच्यते ॥ 
खगतिः खेचरः स्यात्‌ | यद्वा खे aa गतिः स्यात्‌ । “ खं ब्रह्म '” इत्या्यपनिषत्‌ | 
उष्वैशक्तिरूपां BANE TAA इत्यादिना । प्रातःसूधैतुस्या चन्द्रस्य षोडशकला 
अमानान्नीति यावत्‌ | द 
अमा षोडशमागेन दैवि प्रोक्ता महाकला | 
संस्थिता परमा माया देहिनां देहधारिणी ॥ | 
इति वचनात्‌ | सूषष्मलात्‌ चतधाविभक्तम्णारतन्तुभागेकरूपा क्चयोदयर हितलाननित्य 
wage aera । पूणानन्द्समूरो यस्याम्‌ । या अमिगरतपीयूषधारा तस्या घरा | 
 स्वच्छन्दसंग्रहे-- 
` ब्रह्माणी त्वपराशक्तिः ब्रह्मणोत्सङ्गगामिनी | 
` द्वारं खमोक्षमागेस्य रोधयितल्वा व्यवस्थिता ॥ 


शक्तितत्वास्मिकां देवी भ्लुमुजगा्ृतिः 























१३३ 





योगिनीद्दयेऽपि-- 
शक्तौ पुनर्व्यापिकायां समनोन्मनीगोचरे ॥ इति ॥ 
व्यापिनी तत्वं शक्तितच्वस्वरूपमाह निर्वाणाख्य इत्यादिना । सूक्ष्मात्‌ seer 
विभजितस्य केशमागस्यैकमागतुस्या अर्चन्द्रवत्‌ कुटिला सर्वारतुस्यप्रमा द्वादश्ा- 
दित्यप्रमा | परात्‌ षोडदयाः कलायाः परतः | तदन्तगता चन्द्रमण्डलान्तगेता न तु 
Sea: कतायाः अन्तगेता । 
यथा सारसमुचये षोडशीं कलामभिप्रेय-- 
एतस्याः परतः स्थिता भगवती भूताधिदेवाधिपा 
निर्वाणाख्यकार्पचन्द्रकुरिला सा षोडशान्तगेता | 
वालाग्रस्य aaa विभजितस्यैकेन भागेन या 
सूक्ष्मात्‌ सदशी त्रिलोकजननी या द्वादशाकेप्रमा ॥ इति ॥ 





स्वच्छन्दसंग्रहे-- च 
षोडखान्तमिति ख्यातं व्योमस्थानन्दमण्डलम्‌ ॥ इति ॥ 
तवैव 


आधारं भावनानांच प्रवक्ष्यामि समासतः । 

GET चैव GAA च तथाचैव मृतागृता ॥ 

qafeg स्थितास्तासां मध्यस्था व्यापिनी Sea | 

पश्चवक्ता त्रिनेत्रा च सतेजाख्या च पञ्चमी ॥ इति ॥ 

समनापदमाह एतस्या इत्यादिना परं उत्तरकारं मातीति परमा ध्वंसरदिता Freee | 
ूक्ष्मलवात्‌ केशागरस्य कोटिभागेकमामरूपा अतः अतिगुद्या | निरवधि विरसन्त। या 


SATAN तस्या धरा | सुनिमनसि रपिततक््ववोधं शिवामेदज्ञानं वहन्ती । 














१३४ षट्चक्रविवृतिः 
तथा-- 
पमनान्तवेरारोहे पाञ्चजाल्मनन्तकम्‌ | 


इति वचनात्‌ त्रापि पाशाजाटम्‌ | एतस्या निर्वाणकलायाः मध्यदेशे इति सामीप्य 
सक्षम | तथा च मध्यदेशसमीपे रकिचिदटुपरीत्य्ः | 





समना नाम सा शक्तिः सवेकारणकारणंम्‌ ॥ 
सवान्तानि बिभर्तीयं शिवेन समधिष्ठिता | 
अत्र रूढः स भवने शिवः परमकारणम्‌ | 
शिवः सवस्य ada शक्तिः करणमुच्यते ॥ 
उन्मनीपद्माह तस्या मध्यान्तराङे ¡ इत्यादिना । तस्याः समनायाः मध्यान्तराऊे 
अत्र सामीप्ये सप्तमी | रिवतनुपरापिस्थानम्‌ ऊन्मनीति यावत्‌ | 








तथा ततरैव-- 





याक्त्‌ सा समना शक्तिस्तदू्व उन्मनी स्मृता | 
नात्र काल्कामानं न चनु न च देवताः ॥ 
अनिर्वाणं परं शुद्धं रद्ववतं तदुच्यते । 








षट्चक्रविदृतिः १३५ 
तत््वातीतं वरारोहे-- 
इत्यादि अग्रे रिखिष्यते | मनःसदितत्वात्‌ समना । “ यतो वाचो faded 
अप्राप्य मनसा Ge” इति श्रुत्या मनोऽतीतत्वादुन्मना इत्यगरतानन्दस्वामिनः । 
शक्तिमध्यगतो नादः समनान्तं प्रसपेति ॥ 
इति स्वच्छन्दसंग्रहात्‌ नात्र कालकलांशस्य मानम्‌ | परमकुलपदमिति परं उन्मन्या 
परं अकुरपदम्‌ अकुलाख्यपररिवात्मकपदं विश्वस्य विश्रामस्थानत्वात्‌ । पदमिति 
अमलं सत्वादित्रिगुणयु(खु)क्तम्‌ । शाश्वतं नित्यम्‌ । योगेन प्राप्तं नित्यानन्दममभिधानं 
BEAR Sart ta नित्यं विज्ञानमानन्दं aa’? इति श्रुतेः । शुद्धबोधस्य शुद्धज्ञानस्य 
प्रकाशो यस्मात्‌ | तथाच टीकाकारधृततन्त्े ^“ उन्मन्यन्ते पररिवः '' इति | 
स्वच्छन्दसंग्रहे उन्मनीममिधाय-- 
तत्वातीतं वरारोहे वाङ्मनो नैव गोचरम्‌ । 
५८ यतो वाचो faded? इत्यादि श्रुतेः । bard “awa” इति Wa: | 








रूपातीतः परो बिन्दुः शक्त्या वेष्टितमास्वरः | 

एतत्त THA Ta महोदयम्‌ | 

तन aa fant षटकमाज्ञापूर्व lead | इति ति 
नियत निजचित्त इति | 











१३६ षट्चक्रविवरति 


जपः सन्तोषः आसितिक्यं दानं देवस्य पूजनम्‌ | 
सिद्धान्तश्रवणन्चेव हीर्मतिश्च तपो हुतम्‌ | 
 , दरैते नियमाः प्रोक्ता योगशाखविशारदैः ॥ इति ॥ 
तथाच एतदुदरयाभ्यासरीलः श्रीनाथववत्रात्‌ Tata मोक्षवतमरकाशं क्रमं ज्ञाता 
हुङ्कारेण मूलाधारस्थितवद्िपवनयोराक्रमेण तपतां कुण्डलिनीं त्वा aaa मध्य 
तां रचयति । 
रुद्रयामले-- 
gern समुत्थाप्य शक्ति स्वाधारसंस्थिताम्‌ | 
ततः सा प्रबोधिता तदिङ्गतरयं स्वयम्भूवाणेतरणिङ्गतरयं मित्वा मेदं कृत्वा तच्छिद्रेण 
area इति ल्यब्लोपे पञ्चमी बरह्नाडीमारदह्य सकरसदनं प्राप्य परमरसयुक्तरिवे 
प्रमरिवे प्रदीपामे देदीप्यते । ततः सा श्ुद्धखभावा सूष्ष्मतारक्षणेन तडिदिव 
BATTEN ठन्मोक्षानन्दं घटयति । नयवशात्‌ नी तिवशात्‌ । समाधौ यतो योगीश 
तां कुलकुण्डलिनीं जीवासना सा मोक्षधाश्नि परभरिवे सचिदानन्दरूपे भगवती 
चेतन्यरूपां ध्यायेत्‌ । =" 
तन्ल्ान्तरे-- | . 
ध्य चिन्तायां eat sahara निश्चला | 
एतद्धयानमिह परोक्तं सगुणं निगुणं fear | 











मूलाधारे स्वस्थाने ्रक्डत्‌ | ततो योगी इन्याख्रउवारय प्रोगपरम्पः | 








षट्चक्रविवृति 


्रह्माण्डस्थितं रारीरस्थं देवतं डाकिन्यादिकं adda प्रीणयेत्‌ 
यदुक्तं तत्‌ गोरक्षंदितादो स्पष्टीकृतम्‌ ॥ 
यथा-- 
रुद्धा वहियोगेन मनसा मरुता हुता | 
सूचीव गुणमादाय aI सुषुम्णया ॥ 
ज्वलन्ती भुजगाकारा प्मतन्तुनिभा शुभा | 
उद्धाय्येत्‌ कवाटश्च यथा कुञ्चिकया दृढम्‌ | 
कुण्डलिन्या तथा योगी ब्रह्मद्वारं प्रमेदयेत्‌ ॥ 
कृत्वा सम्पुरितौ करौ दृढतरं बध्वा तु पद्मासनं 
गादं वक्षसि सन्निधाय चिबुकं ध्यानञ्च तच्ेतसि | 
वारेवारमपानमूष्वेमनिं श्रोत्सारयन्‌ पूरयन्‌ 
राणं सुञ्चति मोक्षमेति शनकैः रक्तिप्रभावात्‌ यतः ॥ 


कुञ्चिकया कुटुपकारीत्याख्यया | done 








yqaerat योनिस्तामाकुंच्य प्रबोधयेत्‌ ॥ 

्रम्योनिगतं ध्यायेत्‌ कामं बन्धूक्रसन्निभम्‌ | 
were तडित्तोटिसमप्रभम्‌ ॥ 

ूषमा चिद्रूपा परमा कला | 





तदूर्ध्वे तु चिखा 











aad यद्विसर्गस्थं परमानन्दलक्षणम्‌ ॥ 
Fats सतेजाढचं धारापातप्रवषेणम्‌ | 





१३८ षट्‌चक्रविव्रतिः 
चतुर्विधा तु या चृष्टिरस्यां योनो प्रजायते ॥ 
पुनः प्रलीयते तस्यां काराम्यादिशिवान्तिकम्‌ | 
योनिमुद्रा परा सा तु बन्धस्तस्याः 








चतुर्विषेति नैयायिकमते पुरुषात्‌ । सांख्यमते प्रङृतिपुरुषाभ्याम्‌ | पातज्ञलमते 
प्रकृतितः | मीमांसामते अदृष्टात्‌ खष्टिः | तत्र योगो द्विविधः | 
यथा शारदायाम्‌-- 
पिण्डं भवेत्‌ कुण्डकिनी शिवात्मा पदश्च हंसः सकलान्तरासमा | 
रूपं भवेत्‌ चिन्दुरमन्दकान्तिरतीतरूपं शिवसामरस्यम्‌ ॥ 
पिण्डादियोगं शिवसामरस्यात्‌ सबीजयोगं प्रवदन्ति सन्तः | 
fa ख्यं नित्यगुणाभियुक्ते निवीजयोगं फलमव्यपेक्षम्‌ ॥ इति ॥ 
तथाऽन्यत्र-- 1 - | 
दिक्ाखादिविवर्जिते परशिवे चैतन्यमात्रालके । इत्यादि | 








 तन्तरान्तरेऽपि- 


ण्ड युक्ताः पदे युक्ता रूपे युक्ताः षडानन | 
रूपातीते तु ये युक्तास्ते मुक्ता नात्र संशयः ॥ 








षट्‌ चक्रविवरति १३९ 


तयोर्मध्ये सुषुम्णान्तसिरादाधारपङ्कजम्‌ ॥ 
राक्तिरूप शिवाकारं सर्वाध्यासं निजाल्यम्‌ | 


नीत्वेति रोषः | तथा कियत्‌ Page 








आधारपङ्कजस्योर््वे साधेद्रयङ्गुखुकोपरि 

तेजसं साष्टपत्रश्च पीतकर्णिकया युतम्‌ ॥ 

Zeal कणिकामध्ये स्थिता लिङ्गादिदेवता | 
एतस्मात्‌ GASTON स्वाधिष्ठानं षडश्रकम्‌ ॥ 
आप्यञ्च राकिणीशक्तिः पूर्वाभिः शक्तिभियुतम्‌ । 
ततश्च भावयेदेवि नाभिमष्टाङ्गुखोपरि ॥ 

aaa मणिपूरश्च दशपत्रं सुशोभितम्‌ | 
लाकिनीमध्यगं तच्च तामर्थाद्ाभिरे II 
AUSSI मणिपूराख्यपद्कजात्‌ । 

पङ्कजं काकिनीमध्यं वायव्यं द्वाददारकम्‌ ॥ 
त्रस्थकाराञ्यादि शक्तिमिश्च समावृतम्‌ | 


तत्रस्थ सूयेविम्बे च नादो यानादिपीठकम्‌ ॥ 














मध्यगा शाकिनी Tes परमेश्वरि ॥ 
अमृतायक्षरान्तस्था चन्द्रबिम्बं तदृदुध्वेगा | 
षो परमेशानि कनिका चरी ॥ 
आज्ञाचक्रं द्विपत्राग्जं दक्षद्विदकसंयुतम्‌ 


हंसवती श्चमा पाश्वंदरये मध्य तु हाकिनी ॥ 


तन्त्रान्तरे AT: स्वाधिष्ठानमुक्तं यथा-- 
स्वाधिष्ठानं Fee गेपेतमयत facial वादिलान्तैश्च वर्णै | 
यदस्मिन्‌ राकिणी देवताश्च ॥ 











१४० षट्चक्रविदृति 


योगिनीहदये-- 
एताश्चतक्लः शक्त्यस्तु का पूजा उ इति क्रमात्‌ | 
पीठाः कन्दे पदे खपे खूपातीते marie: ॥ 
एतास्तत्र पूर्वोक्ता अम्बिकादयः aaa: ` कामहूपादि पीटत्वेन परिणताः | तथा च 
मूलाधारे कामरूपं हृदि पृणैगिरिः भूमध्ये जालन्धरः सहस्रारे उड्डीयानः | न च 
% एकमेवाद्वितीयं aa” इत्यादि श्रुत्या ब्रह्मण एकलत्वममिदहितम्‌ । रक्तिस्तावः 
केति चेत्‌ तद्भह्मशिवशक्तिसामरस्यपरत्वमेव | 





मम त्वं न जानन्ति द्रताद्वैत विवर्जितम्‌ ॥ 
स्वच्छन्दसंग्रहेऽपि- 

अनयोः सामरस्यं यत्‌ यत्‌ परस्मिन्‌ महसि ध्रवम्‌ | 
BRM इश्वरगीतायां चिववाक्यम्‌-- 





एकया मम सायुज्यमनादि निघनस्फुटम्‌ | 
पुंसोऽभूदन्यया भूतिमन्यया तत्तिरोहितम्‌ 
anal शक्तया विशिष्टस्य aq अनादिनिधनं सायुज्यं सहयोगं 
रीश्वरात्मकमभूत्‌ | अन्यया जायया ज्ञानासिकयेति यावत्‌ विशिष्टपुंसो भूतिं 
उत्पत्ति जानीहि अन्यया चिच्छक्त्या तत्‌ तिरोहितम्‌ | तयैव an तिरोहितम्‌ | 














१४१ 





जन्मखण्ड राधिकां प्रति कृष्णवाक्यम्‌- 
यदा तेजःस्वरूपोऽहं तेजोखूपासि तवं तदा | 
न शरीरी Aga तदा त्वमश्रीरिणी ॥ 

तन्तेऽपि- 
न शिवेन विना शक्तिः न शक्तया रहितः शिवः | 

 ,  अतस्तयोरमेदश्च चन्द्रचन्दिकयोरिव ॥ 
वेदान्तेऽपि ““ चिच्छक्ति्रहया्चिता । '” 

तथा-- 
मायोपाधिविनिरुक्तं ुद्धमित्यमिधीयते | 
मायासम्बन्धतश्चेशो जीवोऽविधावशस्तथा ॥ 

इटयक्तम्‌ | तदेव सामरस्यं परं बरह्म सगुणणिवं शक््यादिनानारूपेण परिणमते | 

यथा विश्चसरे-- mi fre 
कालेन प्रेरयेन्मायां qeeafaeay | 
या मूलप्रकृतिः प्रोक्ता सा माया षरिकीतिता ॥ 
योऽयं सदाशिवः प्रोक्तः स एव पुरुषः परः | 
एकं ब्रह्म feat भूत्वा खष्टिरेषा विधीयते ॥ 
अर्धेन वनिता भूत्वा अर्धेन पुरुषस्तथा | 
तावुभो च समौ wart खष्टिव्यक्तिं नयेत्‌ get: ॥ 

मायावच््छिन्ेश्वरस्य षडङ्गान्याह कृूमपुराणादो-- 
स्वेज्ञता तृप्तिरनादिबोधः स्वतन्तता नित्यमटुप्तशक्तिः | 
अनन्तशक्तिश्च विभोर्विधिज्ञाः षडाहुरङ्गानि महेश्वरस्य ॥ 
नारायणो वैदिकश्च भट्वाचा्यैः समीरितः | | 

















यं रचिता मृदा ॥ 


॥ इति षदट्चक्रविदृतिटीका सम्पूणां ॥ 





IVR 





रदेवटीकाकारधतः षट्‌चक्रनिरूपणस्याधिकः शोकः | 
इह स्थाने चित्तं निखधि निधायात्तपवनो ` 
यदि कुदो योगी चख्यति समस्तं त्रिभुवनम्‌ ॥ 
न च बह्मा विष्णुने च eet नेव खमणि- 
स्तदीयं सामथ्यै शमयितुमरुं नापि गणपः ॥ ३१॥ (१) 
इह स्थान इति | इह स्थाने ager पद निरवपि प्रतिक्षणं चित्तं मनो 
निधाय सम्बध्य आत्तपवनः गृहीतवायुः सन्‌ कुम्भकं कृतेति यावत्‌ | योगी जनः 
यदि. कुद्धो मवति तदा समस्तं त्रिमुवनं चलयति | तदीयं सामर्थ्यं योगेन एताच्श- 
asa शमयितुं ब्रह्मा खष्टिकर्ता विष्णुः पालनकर्ता हरिहरः ses 
इश्वैरः GAM: GA: गणपः TA: एते नारं न समर्था इत्यर्थः ॥ 











। १४३ 
ॐ श्रीश्रीगुरवे नमः | 
 सरोजमधु सादरं सरसि मानसे सर्व्वदा 
यथाददति षट्पदा नतु कदापि रेवालकम्‌ | 
तथेव गुणिनो बुधा वचसि दृषणत्यागतो 
ममादद्तु साम्प्रतं यदि गुणस्तमित्यथं 








, इह खट दःखजारसङ्कुलसंसाररन्धजनुषां परमपुरुषध्यानैकनिष्टचेतसामपि 

मानुषाणां स्वेभ्यिन्तरवर्सिंषटचक्र निरूपणमेदा दिज्ञानं विना मोक्षोपायः कोऽपि नास्तीति ` 
परमकारुणिको भगवान्‌ परमेश्वरः दुःखसमवायात्तानुदिधीषुः wars ATT 
सारेण स्वपोक्ततन्तालमहोदधीनन्तरान्तरा waa तद्धेदादिसङ्कतश्च 
उपदिदेश | किन्तु तमुपदिष्टतन्तशाख्लाणामतीव बाहुल्यादशक्यवोधत्वाचाधुनिकाः 
, स्वल्पायुषो जनाः परमपुरुषपरोक्ततन्वेडखाणां सारांशमायत्तीकतुमनीशाः सन्तो 
नियतं निरयमेव गच्छन्तीति परपरित्राणपरायणः परमपुरुषसमादहितचेताः श्रीमदूर्णा- 





चिन्तामण्यां कृतवान्‌ | 
तस्य च पूर्व्वापिक्षया सहजबोधगम्यतेऽपि सारांरप्रकाञ्चकरीकाया अभावात्‌ 






निगृदाथेप्रकाचिनं) कापि रीका aga पण्ड = ए 
निवेशिता | साग्ध्रतन्त्नया विद्वांसो यदि कथच्चिदप्यानुकू्यमगिनो भवन्त 





१४४ 
यस्तु 
इह स्थाने चित्तं निरवधि निधायात्तपवनो 
यदि क्रुद्धो योगी चल्यति समस्तं त्रिभुवनम्‌ | 
न च ब्रह्मा विष्णुने च efted नैव खमणि- 
स्तदीयं सामथ्यै चमयितुमङं नापि गणपः ॥ 


इति a: विदवुरदिरोभूषणश्वीमहख्देववियाभूषणकृतटीकासम्ब्ितिमुद्रितषटचक्र- 
निरूपणनामकःुस्तकान्तरे एकत्रिशच्छलोकात्‌ परमधिको दरयते स तु अस्मद्पजीव्य- ` 
श्रीमत्काीचरणशङ्कराभ्यामुपे क्षितत्वात्‌ नैव पुस्तकाङ्लवेन निवेशित दन्तु पुस्तकस्य 
समाप्यनन्तर्‌ श्रीमद्वर्देवविद्याभूषणविरचितया टीकया सह सननिवेशित इति । 


अपरञ्च विश्वोत्तारणकारणश्चीमन्महेश्वरवदनयदङ्कज विनिमतकेवल्यकलिकानाम- 
Tara षट्चक्रनिरूपणात्मकद्वितीयपरलेन सार्ध सिद्धाचाय्येवय्यैश्रीमत्‌पूर्णानन्द 
यतिविरचितषट्‌चक्रनिरूपणात्कश्छोकसमूहानां प्रायश्चोऽभिन्नवेऽपि कचित्‌ कचित्‌ 
पाठवैषम्यस्य केवस्यकलिकातन्तद्वितीयपदे रीमद्विश्वनाथसू 
गनात्‌ त्मणीतषट्‌चक्र वि्रूत्याख्यया रीकयापि पुस्तकमिदमटङ्क्ृतकलेवरमासीत्‌ | 
किन्तु दुःखं पुनरेतदनुभूयते यद्हुतरारथव्ययं shame रवीकुन्वद्धः कुत्रापि 
केवस्यकचिकातन्त्रं Drees नापि दष्ट सुतरामेव केवल्यकटिकातन्तमलममानैरनन्यो 


पायेरस्माभिः कैवस्यकलिकातन्त्ेण श्रीमसूर्णानन्दयतिबिरचितस्य षट्चक्र निरूपणात्मक 
®ोकसमूहस्य पाठादिवषम्यं परिदसचयितुमनीचरम्केमयते इति । 


a 


जास्यघम्मावरम्विनां सर्व्वेषामेव श्रीयुरुराराधनीय इति पूरपूर्व्वा- 
शिष्टाचारपरम्परापराप्त्वात्‌ जगद्भररपीश्वरः श्रीगुरुपादुकापश्चकस्तोत्रग्याजेन 
रणविरचितया गृद्मावा्भकारिकया अमठाख्यटीका षट्च 
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